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FOREWORD 


The Pagupata sūtra with the Bhasya of Kaundinya 
embodies the theories and doctrines of the ancient school of 
Saivism, which has been called Lakuliša Pāšupata-daršana in 
the Sarva-dar$ana-samgraha of Sāyaņa-Mādhava. The Bhāsya 
sets forth the inner significance of the sūtras. The text was 
compiled from various manuscripts and published in the 
Trivandrum Sanskrit Series in 1940. It is rather curious 
that this important work which throws a flood of light on the 
creed, philosophy and practices of a sect of the Saiva cult has 
not received the attention of scholars to the extent it deserves. 
Dr. Haripada Chakraborti of Visva-Bharati University has 
taken great pains to prepare an English translation of this 
work, sūtras and commentary. The language of the com- 
mentary» which abounds in archaic expressions points to its 
hoary antiquity. The text also bristles with difficulties which 
may have been one of the reasons for its comparative neglect. 
Dr. Chakraborti, in its translation has succeeded in clearing 
away the cobwebs of obscurity and I trust and hope that it will 
now attract the attention of scholars both in India and abroad. 
He has undertaken the uphill task as a labour of love, inspired 
by love of science. s 

In a learned introduction he has given a rather elaborate 
history of Saivism as a cult and a philosophy which gives a 
stamp of originality to the system. This Introduction is the 
result of extensive study and sympathetic understanding of 
the various offshoots of Saivism which is still proper to reckon 
with in the religious atmosphere of India. Dr. Chakraborti 
could have followed the line of least resistance by giving a 
survey of the contents of the work and thereby stearing clear 
of the obscurities. But he has not chosen the path of ease. 
He has had to struggle with the text and I am pleased to 
remark that he has achieved considerable success. Every 
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unbiased scholar will be impressed with his scholarship and 
enormous labour involved in the researches. I am an in- 
| corrigible optimist in his researches and though the present 
| 
| 


state of unsettled affairs in India may damp the spirit of 
laborious research as unrewarding and chances of handsome 
recognition of scholarship seem remote, I can not resist the 
belief that better days will come when Dr. Chakraborti’s 
work will receive the admiration of scholars interested in 
India’s cultural history. That will be his reward. 


Satkari Mookerjee 


Retired Asutosh Professor of 
Sanskrit, Calcutta University & 
Director, Nava-Nalanda-Vihar, 
(Bihar), 


Ratma Vill. 
Dt. Birbhum 
19-10-69 


PREFACE 


The Pāšupata-sūtram with the commentary of Kaundinya 
was first edited by Sri R. Anantakrishna Shastri and published 
by the Oriental Manuscript Library of the University of 
Travancore; Trivandrum in 1940. These. sūtras are one of the 
earliest sources of information on the Pāšupata religion and 
philosophy. Here this is an attempt to translate the book, 
for the first time, into English, as faithfully as possible. It 
should be noted that the book, mentioned above, contains, 
most unfortunately, many expressions of doubtful meaning, 
è perhaps wrongly printed.: Hence this work had to face a great 
difficulty. eur ac 1 

"Tā the Introduction an attempt has been made to trace the 
general history of Saivism from the earliest times to the period 
of Kaundinya with its subsequent development; and to make 
a comparative study of the religious and philosophical aspects 
of different schools of Šaivism, viz., the Lakuli$a-Pasupatas. 
the Kāpālikas and Kālamukhas, the Šaivas of the Agamas 
and those, as represented in the Siva-mahapurana. 


Before each piece of translation is put the Pāśupata sūtra 
in italics, *«Linga-worship and the Pāšu patas", *Some further 
‘notes on the Pāšupata system" and ‘‘Some other Saiva sub- 
sects are also added in the Appendices I, II and III. 


I am grateful to my Guru Dr. Sudhakar Chattopadhyaya, 

M.A., Ph.D, Professor and Head of the Department of Ancient 

Iadian History and Culture, Visvabharati University for the 

very suggestion to take up this work and for his words of 
advice and encouragement, Iam equally thankful to Pandit- 
pravara Sri Shambhunath Bhattacharya, Saptatīrtha; the most 
reputed Adhyāpaka of Girivala Chatuspathi of Bolpur for the 
= « help I received from him in the interpretation of some 

‘ passages of the text. 
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Ipay my humble tribute of respect to my teacher Dr. 
Satkari Mookherii, formerly Asutosh Professor of Sanskrit, 
Calcutta University whose ‘Foreword’ has enhanced the 
value of this treatise. 

While the work was inthe press, I received much help 
from my sons Sriman Prasanta and Susanta and from my wife 
Srimati Uma Devi as well for proof-reading. 

I am indebted to Sriman Satyakinkar Sain, M. A., formerly 
my pupil who; inspite of his heavy pressure of duties as the 
sub-editor of “‘Hindusthan Standard" Calcutta has helped 
me most gladly in preparing the index. My thanks are also 
equally due to Sri BimalKu mar Daur of Academic Publishers, 
Calcutta for bringing out this book. 

I shall deem my labour amply rewarded if this book proves 
useful to scholars, interested in Pāšupatism. 

«A paritosad vidusam na sādhu manye prayoga-vijfianam.”’ 


H. P. Chakraborti 
*Naivedya’’, Bolpur 
(West Bengal). 
Jagaddhātrī-pūjā, 
18. 11. 69, 
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$ INTRODUCTION 


I. HISTORY OF SiVA-CULT IN THE EARLIEST TIMES 


Before dealing with the doctrine and philosophy of the 
Pāšupata system let us examine the origin and development of 
the Siva cult in our ancient India upto the period of Kaundinya. 
It is hard to say anything exactly about the nature of Siva in 
the pre-historic period. Sir J. Marshall believes the figure of 
the seal of Mahenjodaro as that of Siva, having three faces, 
two horns, two arms, seated on a yogic posture which may be 
called *Kürmàsana' in the terminology of the later period, 
with an elephant, a tiger, a rhinoceros and a buffalo drawn 
on its both sides. Another peculiarity of this figure which is 
believed to have been worshipped in that hoary antiquity by the 
people of Mahenjodaro is that it has its penis raised up, though 
of course, it is not distinctly clear. Though this theory of 
Marshall is open to controversy, it will not be very improper 
to take this as the earliest prototype of Pasupati, the great 
yogin. Mention may be made of another seal at Mahenjodaro 
which contains perhaps another form of the same god, seated 
on a yogic posture, though not exactly a Kūrmāsana and 
flanked on both sides by the images of two Nagas, half-man 
and half-serpant kneeling down to pray. This may also be 
taken to be the original form of Siva, surrounded by the 
Nagas of the subsequent period. We have also many other 
hybrid figures of Siva with the face of a man but the rest of the 
body being that of a sheep, bull or elephant, etc., drawn on a 
few seals of the same place. M.S. Vats believes that the 
figure of a god, seated like a yogin, surrounded by many 
animals, specially with the figures of a bull, a trident and a man 
standing before a two-storeyed building, drawn on the back- 
Side, of the terracotta seal at Harappa is that of Siva. (Excava- 
tions at Harappa, pp. 129-30). The bull and the trident, the 
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marks of later Siva go much to confirm the theory of Mr. 
Vats, no doubt. Besides, Marshall interprets some materials, 
made of steatite or terracctta, found out in the Indus valley 
as symbols of phallus. It may not be wrong to think that the 
people of the Indus valley in the pre-vedic period worshipped 
their god, probably the earliest phase of Siva with these phallic 
symbols. Most probably these original people are referred to 
in the Rgveda as Šišna-deva who were condemned by the 
Vedic Rsis. However, Siyana explains the term ši$na-deva 
in a different way to mean wanton and sensual persons 
only. It is interesting to note in this connection that a half- 
broken statuette of deep grey slate, discovered at Harappa 
appears to be represented in the dancing posture but we can 
not definitely say whether it is the figure of a male or female. 
Marshall, however, takes it to be the earliest phase of Natarāj 
Siva, as noted subsequently in the puranas. All these data 
lead us to assume that the god, worshipped by the people of 
the Indus valley culture was the primitive type of Šiva. 

Next in the Rgveda we come across Rudra, the mighty ; 
power behind the dreadful and destructive phenomena of 
nature like storms, thunderbolt, wild fire and the epidemics. 
Sir R. G. Bhandarkar explains rightly the process of trans» ` 
formation of this malignant Rudra into the benignant Šiva: — 
“But human beings do not believe in purely malignant power 
reigning in the Universe. The dreadful phenomena are attribut- 
ed to the wrath of a god, which, however, can be appeased by 
prayer, praise and offerings. Then the god becomes Siva.’’ 
(VSMRS., 1965 Varanasi, p. 102). Some of the hymns show 
the twofold character of Rudra. Rudra is represented as Pa$upa, 
i.e., protector of the cattle, (Rv., 1., 114., 9) and as possessing 
weapons which slay men and cows (Rv., 1, 114, 10). Rudra 
is prayed not to afflict children with disease (Rv., VII, 46, 
2). Thus while Rudra is conceived as a destructive power, he 
is also equally prayed for beneficent measures. The rc 
(1, 114, 8) may be quoted here —**Oh Rudra, do not, out of 
thy anger, injure our children and descendents, our people, 
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our cattle, our houses and do not kill our men. We invoke 
thee always with offerings." Rudra who is believed to cause 
diseases, as noted above is also noted as possessing healing 
power (Rv., 1, 43, 4) and as the best of all physicians (Rv., 
II, 33, 4). The Satarudriya (TS., IV.5.1.; VS., ch. 16) is more 
distinct in this respect. The hundred names of Rudra mani- 
fest his character, both terrible and benignant (sivā tanuh). 
The names like Sambhu, Šaūkara and Siva which occur at 
the end of the list show his beneficent aspect. Rudra is 
described as the son of Ugà and Prajapati gives him eight 
names of which seven agree with the list of the Atharvaveda, 
viz., Rudra, Sarva, Ugra, Bhava, Pasupati, Mahadeva and 
Īšāna and the eighth one is added as Agani (the thunderbolt). 
Of these Rudra, Sarva, Ugra and Ašani are the names of the 
terrible aspect and the rest speak of his beneficent nature. 
In the period of the Grhyasūtras Rudra was still a god of 
terror and he was propitiated, as evidenced by the sacrifice 
called Šūlagava which was performed for averting the cattle- 
disease. (AG. IV. 9). 

Now let us examine the Svetagvatara Upanisad which con- 
tains the germs of the doctrine of the later Pāšupata School. 
Of course it must be admitted that this Upanisad does not 
show any sectarian spirit. The most elevated idea of Rudra- 
Siva is established here. The theory of monotheism and that 
of the impersonal Brahman of the earlier Upanisads are 
blended together in Rudra-Siva and Rudra-Siva receives the 
heartful worship of the Rsi who realises that he is the only 
one God without the second. The second chapter reveals to us 
the process of yoga which purifies the nature of the individual 
soul and unites it with the supreme soul. The first two stanzas 
of the third chapter deserve special notice. Rudra is represent- 
ed as possessing a net and ruling over all the worlds by his 
ruling power and being the cause of creation. He is the only 
God, one without the second who controls the entire world 

= by his ruling powers, who creates all, protects them and with- 
draws everyone on the day of dissolution. It is interesting to 


4 PASUPATA SUTRAM 


note that Rudra has been eulogised as the only God, knowing 
whom one gets free from all bondages and the expression 
*jūatvā Devam muchyate sarva-pasaih’’ has been repeated as 
the last foct of a number of stanzas. God is cescribed in the 


4th chapter as creating many forms with a particular motive, 
though He himself is formless; and is prayed for granting a 
holy will to the worshipper. The tenth verse of this chapter 
speaks of Maya as the Prakrti and of one who uses this Maya 
as Mahešwara. The last verse of the fifth chapter describes 
Siva as the creator and destroyer, who is knowable by Bhava 
(faith, love or the pure heart). This Upanisad ends with the 
Rsi's self-surrender to the god who shines in one’s own intelli- 
gence. This work lays stress on meditation and Yoga. 
Sir R. G. Bhandarkar's comment is worthy of notice—‘‘The 
Svetasvatara Upanisad, therefore, stands at the door of the 
Bhakti cult and pours out its loving adoration on Rudra-Siva 
instead of on Vāsudeva-Krsņa as the Bhagavad-Gita did in 
later times when the Bhakti doctrine was in full swing.’’ 
(VSMRS, p. 110). But it should be noted that the Sveta. Upa. 
is not the work of any sectarian spirit. 

The Atharvasiras Upanisad is, however, a much later work, 
written with the spirit of sectarianism. The gods approached 
Rudra to disclose His identity and learnt that Rudra alone 
was, is or will be and none else. Rudra identified Himself 
not only, with various Vedic gods like Brahma, Prajapati, 
Agni, Indra, Soma, Varuna and others, but also with some 
gods of the Puranas like Skanda, Uma, Vinayaka, etc. The 
seven worlds, five gross elements, eight planets, and Kala, etc., 
are also disclosed as His manifestations. From the text, we 
learn that ‘‘in the inside of heart exists the subtle body in 
which there are anger, greed and forgiveness. Destroying 
greed which is at the bottom of human motives and concentrat- 
ing the mind on Rudra, who is one and eternal, one should 
be moderate in eating and drinking". This Upanisad mentions 
the Pa$upata Vrata which consists in besmearing the body 
with ashes. Ashes are eulogised as ‘‘the ash is fire, the ash 
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is water, the ash is earth, everything is ash, the ether is ash, 
the mind, these eyes and other senses are ashes’’. This vow, 
duly performed would entitle the worshipper to get released 
from the noose (pasa) with which the Pašu or individual is 
: tied (‘‘pasupasa-vimoksana) and to gain the powers of the 
x Lord. Thus this treatise is definitely the work of the 
author belonging to the Pāśupata sect which will be treated 
later on. 

Next to the Svet. Upa., Pinini and Patañiali are the sources 
of our informations about this god, Rudra-Siva. Panini refers 
to the names of this god as Rudra, Bhava, Sarva and Mrda 
(iv, 1, 49), whom we come across in the vedic literature. 
He mentions Šiva also in the sūtra ‘Sivadibhyo’n’ (4, 1, 112), 
suggesting thereby the existence of the devotees of Siva in his 
period (5th cent. B. C.). We learn of these worshippers of 
Siva existing in the Punjab about a century after Panini from 
the Greek records. The people named Sibae or Siboi living 
during the.time of invasion of India by Alexander are men. 
tioned in the treatises of Greek historians like R. Curtus, 
Deodorus and others. The Siboi, as described by these classical 
: writers appear to be devotees of Šiva because their description 
i agrees partly with the description of the Šaivas in the Mahā- 

bhisya. 
Šiva is also mentioned in the contemporary Buddhist litera- 
ture. The Chullavagga and the Sarhyukta Nīkāya mention 
Šiva as Deva or Deva-putta. Īšāna is also mentioned along 
with Venhu (Visnu) in the Digha Nikaya. Patafijali mentions 
Rudra and Siva. He referred to the animal-sacrifice in connec- 
tion with Rudra. Rudra’s medicines are also noted as 
efficacious in the Mahābhāsya (‘‘Siva Rudrasya .bhesajī”'). 
| Patafijali mentions Šiva in connection with the Dvanda com- 
2 pound, while commenting on the rule (6. 3, 26) and suggests 
i that Siva is a popular god other than the vedic one. He refers 
5 to the images of Siva along with those of Skanda and Visakha, 
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- © made sometimes of precious metals. A Šaiva sect known as 
*Siva-bhàgavatas', carrying in hand an iron lance as an emblem 
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of the deity is also distinctly mentioned in the Mahabhasya 
(under Pan, V. 2. 76). It is interesting to note that Pataūjali 
did not like the practices of the Šiva-bhāgavatas like covering 
the body with the skin of animals, carrying of iron-lances and 
of staves, etc., as evidenced by his commentary like **Yo 
mrdunopayenanvestavyan-arthan rabhasenanvicchati.'" $iva- 
pura’ is mentioned by Pataūjali as a village of the northern 
country, (under Pan., 4. 2. 104). Thus the existence of the 
Saivas, rather the Pāšupata sect is established by these two 
grammarians. ‘Deva’ of the Niddesa-list is undoubtedly 
Mahadeva’s abbreviated form and confirms the above theory. 
Let us now examine the Mahabharata as the source of 
Siva-worship. It mentions both the aspects of Rudra and 
Siva—‘‘Dve tani tasya devasya Brahmanah Vedajūā viduh- 
Ghorām-anyām Šivām-anyām, (7. 201. 107)." Siva is noted 
here in various names, Rudra, Šiva, Mahadeva, Girīša, Giritra, 
Kapardi, Krttivāsa, Hara and Bhava. All these names are also 
traced in the later vedic literature. ‘Krttivasa’ of the Satarudriya 
may be the source of the story of the killing of Gajāsura. The 
Tandya Mahabrahmara may be accepted as the source of the 
story of the destruction of Dakga's sacrifice by Siva, which 
has been given more or less in different forms in the epics 
and the Puranas. Dadhichi is represented in the Santiparvan 
as supporting the cause of Siva, while arguing with the Vedic 
gods and Rsis including Daksa and as describing Rudra as 
Mahe$vara, the protector of cattle, creator and preserver of 
the world, the lord of all and the real enjoyer of sacrifices, 
Daksa is told to have denied the existence (Mbh, 12. 283. 20) 
of Mahe$vara, showing thereby that Mahe$vara is a god of the 
Purana, different from the vedic Rudra. ‘Thus though Siva of 
the Mbh. possesses the chief features of the vedic god Rudra, 
yet he is evolved out of something which is pre-vedic and non- 
Aryan. It has already been pointed out that Pataūjali means 
to refer to Siva as a popular god, different from the vedic gods. 
The Ramayana also alludes to this popular aspect of Siva 
(5. 89. 6), while referring to the union of Siva and Uma with 
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Kuvera and Rddhi in the Kailisa. The study of the Satarudriya 
also shows that Rudra-šiva was closely connected with 
stragglers in the forest, with Vratyas (boycotted from the Aryan 
class) and with the wild tribe of the Nisādas and the gods of 
these last were amalgamated with Rudra. 

The non-vedic character of Siva is also proved by the 
Liüga-worship, which was practised by the pre-Aryan abori- 
ginals of the Indus valley and which was condemned in the 
Rgveda as the worship of ‘Sisna-deva, as already pointed out. 
R. G. Bhandakar expressed the possibility of this symbolic 
worship in the period of the Švetās. Upa., as evidenced by its 
stanzas, (IV. 11 mentioning Īśāna as presiding over every yoni 
and V. 2 mentioning the Lord as presiding over all forms and 
yonis). But Dr. J. N. Banerjee has suggested rightly that the 
word ‘yoni’ of the $v., up. is used not in the sense of the 
symbol of a female organ but in that of the seed cause 
(Paūchopāsanā, p. 136). None of the archaeological evidences 
of the pre-Gupta period shows the symbols of phallus and the 
female organ. Gopinath Rao discovered in Gudimallam 
(Andhra-pradeša) a big Sivaliiga along with two-armed Siva, 
ascribed to the pre-christian era, which is without any Yoni- 
pith and which is still being worshipped. Liiga-worship, 
if it prevailed at all, did not gain any prominence in the 
days of Pataūjali who refers to Siva’s images but not to 
any emblem of the god. It seems to have been unimport- 
ant even during the period of Wema-Kadphises whose coins 
contain the emblem of Nandin, i.e., the bull but not the 
phallus. The coins of the Greeks, Saka and Parthian Kings. 
(200 B.C. to 100 A.D.) also show the emblem of the bull but 
not of the Linga. Hence we may say that this element which 
was perhaps first introduced among the uncivilised tribes, 
gradually spread among the upper classes of the Aryans in the 
subsequent period, as evidenced by the story of Upamanyu 
in the Mahābhārata (Anušāsanaparvan, ch. 14). Thus the wor- 
ship of Šiva in different aspects is testified to by the Mbh. and 
specially the story of Arjuna’s gaining the weapon, presided 
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over by Pašupati (Pāšupatāstra) by austerities (in the Vana- £ 
rarvan) indicates definitely the rise and prominence ofthe - 
Pagupata sect. The Nārayaņīya section of the Mbh. mentions. 
the Pasupatas as one of the five schools of religious doctrines. 
(Santiparv., ch. 349, v. 64):— 

““Umapati-r- bhitapatih Srikantho Brahmanah sutah/ 

Uktavàn-idam-avyagro jūēnam pāšupatam Šivah//.'” 
Srikantha, the consort of Uma, the lord of spirit and son of 


Brahma is stated to have revealed the tenets of the Pasupata 
school. 


The Pāšupata School 


The history of the origin of the Pāšupata School is still 
shrouded in darkness. We have already traced the history of 
Siva-cult from the pre-vedic and vedic periods; but it is hard to 
say when the Saivas formed a Pāšupata sect or school of 
thought and who was its first originator. V. S. Pathak (Hist. 
of Saiva-cults in N. India, 1960, Varanasi) has tried to show 
that Srikantha, as referred to in the Santiparv. of the Mbh. 
was the founder of Pagupata and not Lakuliga, as is usually 
supposed. The tradition of Srikantha’s being the originator 
is recorded in the Tantrāloka (Kashmir Shaivism, pp. 5-6, 
Tantrāloka, 1, p. 27), the Sivadrsti (studies in the Tantras, 
p.102), the Brhadyāmala (Ibid, p. 103) and the Šiva-purāņa 
(9, Vāyavīya, Šiva, Ch. IX). Šrīkaņtha is also recognised as 
a god in the Šaiva pantheon. The Tantrāloka (XII., p. 397) 
States that the Pà$upata system was taught by Srikantha in 
five channels. The form of Srikantha with five faces is also 
accepted in the Lakuli$a school. But R. G. Bhandarkar doubts. 
whether this Srikantha **was a human being afterwards recog- 
nised as an incarnation of Siva, or whether it is a mere general 
statement...,,,meaning nothing more historically than that the 
system gradually came into existence without any special 
individual being concerned with it” (VSMRS, p. 116); rather 
he regards Lakulīša as the founder of the Pasupata School. 
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He remarks—‘‘Lakula was the general name by which the 
Šaiva sects were called,......this general name has for its basis 
the historical fact that a person of the name of Lakulin or 
Lakuliga founded a Saiva system corresponding to the Paficha- 
rātra system, which the Vayu and Linga-purāņas consider to 
be contemporaneous with it. The other general name Pasupata 
arose by dropping the name of the human individual Lakulix 
and substituting that of the god Pa$upati, whose incarnation 
he was believed to be, as is done in the texts of the Mbh., 
quoted above." (Vaisnavism etc, Collec. works of Bhandar- 
kar, IV., p. 172). It is interesting to note, however, that 
both Srikantha and Lakulīša are mentioned as the only two 
authorities on Siva-Sasana in the Tantraloka (XII, p. 396) — 
**Dvāvāptau tatra cha $rimacchrikantha—Lakule$varau." As 
Srikantha is mentioned as the first member of the compound 
and Lakulešvara the second member here, it may not be un- 
likely that Srikantha is earlier than Lakulešvara. The same 
work describes Lakulīša as singer of the glories of Srikantha 
(Ibid, p. 397). Prof. Bagchi also suggests that *Lakulīša was. 
prohably his (Srikantha’s) disciple and that these two were 
responsible for the foundation of the Pasupata religion. (Hist. 
of Bengal, Dacca Univ., 1943, p. 1405). But the historicity of 
$rikantha is yet to be proved, because it may be equally 
possible that Srikantha is merely the epithet of Mahadeva or 
Maheávara who is believed to be the ultimate source of the 
Pāšupata system and who is believed to be reincarnated as. 
Lakuliga for the propagation of the faith, as described below. 
Next about Lakuli$a. The Vāyupurāņa (ch. 23) and the 
Linga-purāņa (ch. 24) report that when Vasudeva was born, 
Mahešvara incarnated himself as a Brahmachārin by the name 
of Lakulin after entering a dead body, thrown into a cemetery 
at Kāyāvatāra or Kāyāvarohana which is the same as- 
Kāravaņa, a town in the Dabhoi Taluka of the Baroda State, 
mentioned in the commentary of Kaundinya (!nfra, p. ) and 
? also in the Kāravaņa-māhātmya in Gaņakārikā. Lakulisa 
had four pupils named Kušika, Garga, Mitra and Kaurusya. 
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Mādhavāchārya (c. 1350 A. D.) grouped the Pasupata system + | 


into four divisions and mentioned.Lakulīša-Pāšupata system 
as the first, which mainly followed the original Pāšupata sütras. 
The Šiva and Kūrma-purāņa give us a list of 28 incarnations 
known as Yogāchāryas starting from Švetāchārya and ending 
with Nakulīša. Each of them had four pupils. Thus the total 
number of Yogāchāryas came to be 112. But Nakuliga is the 
first teacher to teach Pasupatism in this Kaliyuga. (cf. Siva-p., 
Vayaviyasam, ch. 9, pt. ii and Kürma —p., pt. i, ch. 53) The 
incarnation of Siva as a man witha club in his hand in the 
country of Bhrgukaccha (Mod. Broach), being propitiated by 
Bhrgu is referred to in an inscription, (dated c. 971 A. D.) in 
the temple of Nath near that of Ekaliūgji near Udaipur, 
Rājputāna. This inscription also mentions the names of the 
above-mentioned direct pupils of Lakulīša, each conversant 
with the Pasupata yoga and using ashes and wearing bark- 
"dress and matted hair. The Cintra Prašasti of Sirhgadeva, 
dated 1274-96 A.D. (E. 1., p.282) records the rise of four 
branches (jàtis) from these four pupils of Lakuli$a. Another 
inscription dated 943 A. D. at Hemavati (Mysore) records 
Lakulisa's rebirth as Muninātha Chilluka. 

Now the question of date of Lakulisa. R. G. Bhandarkar 
places ‘‘the rise of the Pasupata School mentioned in the 
Narayaniya about a century after that of the Pāñcharātra 
system, i.e., about the second cent. B. C.’”’, (VSMRS., p. 117). 
Bhandarkar's theory of placing Lakuliša in the 2nd cent. B. C. 
may be perhaps due to the fact that he wanted to establish 
Lakuli$a as the first teacher of Pasupatism which was followed 
by the Šiva-Bhūgavatas, as referred to in the Mahabhasya. 
But D. R. Bhandarkar Suggested on the basis of the Mathura 
Pillar ins. of the time of Chandragupta II (E. I., XXI, 1 ff) 
that Lakulisa should be better placed in the second guarter 
of the 2nd cent. A.D. This inscription records that Udita 
founded two Siva-liigas known as Upamitešvar and Kapilešvar 
in 61 Gupta era (=380 A.D.) after the names of his Guru 
Upamita and Upamita’s guru Kapilacharya. This also records 
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the position of himself as the tenth from Kušika in the chain 
of preceptors and disciples. D. R. Bhandarkar takes this 
Kušika as the direct and foremost disciple of Lakulīša. Thus 
Udita stands eleventh from Lakulīša and calculating 25 years 
for each generation, Lakulīša has been ascribed to the second 
quarter of the 2nd cent. A. D. If this view be accepted, 
Lakuliša can not be regarded as the teacher of the Siva-Bhaga- 
vatas of the period of Patafijali who is generally accepted as 
belonging to the 2nd cent. B.C. Of course, we have already 
traced the history of Siva-cult, which shows its existence even 
as early as the Svet. Upa., if not earlier. The Saivas, as 
referred to in Panini might have been the teachers of Šaivism, 
handed down to the Siva-Bhagavatas of the period of Pataūjali. 
The practice of carrying iron lances and staves, etc., as evi- 
denced by ‘AyahSilika’ and ‘Dandajinika,’ met with in the 
Mahabhasya is found to be continued by the members of the 
Lakulisa-Pasupata sect. Sri V. S. Pathak, however, opposes 
this theory for the following ground and opines that ‘‘although 
this later date (of Dr. D. R. Bhandarkar) has been accepted 
by most scholars, it is not yet certain," (S. C. N. I., p. 9.) 
Rajasekhara (14th cent A.D.) mentions 17 gurus from Lakulisa 
to Rasikara, viz., (1) Nakulīša, (2) Kausika, (3) Gargya, (4) 
Maitreya, (5) Kaurusa, (6) Isana, (7) Paragargya, (8) 
Kapilāņda, (9) Manusyaka, (10) Kuéika, (11) Atri, (12) 
Pingalaksa, (13) Puspaka, (14) Brhadārya, (15) Agasti, (16) 
Santana, (17) Kaundinya or Rāšikara, and (18) Vidyāguru. 
(Saddaršana-samucchaya). Gunaratna in his commentary on 
the same book mentions almost the same names with slight 
variations. Now the list of Rajasekhara contains two Kusika-s, 
the second and tenth ones. Hence the identification of Kusika 
of the Mathura inscription, noted above is not certain. Sri 
Pathaka places Rāšikara on the basis of the internal evidence 
of his Pafichartha-bhasya early in the 4th cent. A. D. Hence 
if Ra$ikara was seventh from Kusika II, Udita of the ins. of 
$81 A. D. would be naturally tenth from Kušika II. Thus 
Sri Pathaka suggests the identification with Kusika II which 
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would place Lakulīša in the 2nd cent. 


““gets some confirmation from an Indonesian tradition which 
Tepresents the four disciples with Patafijali as the Pāšupata 
rentad.'" (cf. Hist. of Beng., Dacca Univ., p- 406 n). But of 
two Kušika Preceptors, the second one was one of the four 
direct disciples of Lakulisa, as evidenced by the term *anta- 
sadah’ of the Cintra Prašasti and he started a new branch of 
his own. So when the identification is not distinctly made in 
the inscription, Dr. Bhandarkar’s 


theory of connecting it 
with the more prominent Kušika may not be unjustified, 
though, of course, 


no definite conclusion can be reached until 
further helpful data are available. 

Some scholars think that Lakuliga who is reported to be 
the last and 28th incarnation of Mahešvara by the Purāņas 
was born in Kathiawad only to re-organise or re- 
Pāšupatism which was introduced in India much 
J. N. Banerjee opines that Maskarī Gosāla might h 
some of the practices of the Pāšupata sect or some practices 
similar to those of the Pāšupatas just before his death. 
(Paūchopāsanā, p. 153). Dr. D. R. Bhandarkar’s learned article 
in Ind. Ant. (1912) shows that the Ajivikas were originally 
a class of Saivas with their doctrines and practices similar 
to those of the Pasupatas, viz., besmearing the body with ashes, 
eating the dung of a young female calf, sitting on a painful 
Seat and lying on the bed of thorns, etc. The Maj. Nik. also 
refers to severe practices of austerities of the Ajivikas. Buddha- ` 
ghosa also refers to the ash-bath of the Brahmanical and 
heretical mendicants in the Sāmantarāsādikā and it may not 
be unlikely that those were the Ajivikas. The Bhag. Sit. 
refers to the abnormal practices of Gosāla, while living in the 
house of the potteress Hālāhalā. Gosāla used to dance wildly 
and drink wantonly and used slang words and made erotic 

postures aiming at Hālāhalā. The Jaina writer remarks that 
Gosāla made all these unusual things under delirium which 
caused his death. If this theory be accepted, Pāšupatism was 
definitely observed even in the period of Buddha or Mahāvīra, 


vitalise the 
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contemporaries of Gosala. However, Lakulisa’s contributions 
to the cause of revitalising Pāšupatism were so important that 
he has been believed to be the founder of this sect. 

Besides Kusika, Gārga, Kaurusa and Maitra are already 
stated as Lakuliga’s direct pupils. Kusika’s lineage is men- 
tioned in the Mathura ins. of Chandragupta II and the Udaypur 
ins. of Naravahana (V. S. 1028—978 A. D.). Gargya lineage 


is mentioned in the Citra Prašasti where wë come across 


Kārtika-rāši, Taporāši, Vālmīki-rāši and others of Garga's 
branch. Kaurusa is probably the sanskritised form, as suggest- 
ed by R. G. Bhandarkar, of Kāruka which is often found in 
literature. Vācaspati mentions Kārukasiddhāntin, probably 
the school of Kaurusya. Ramānuja and Kešava Kasmiri, 
however, while mentioning four schools call Kārukasiddhāntin 
as Kālāmukha or Kalanana. The Kālānanas are mentioned 
as followers of the Lakulagama-samaya in the inscription, 
dated 1177 A. D. Another inscription (E. I., XXIII, pp. 161- 
170), known as Tandikoda ins. of Ammarāja also refers to the 
branch of the Kalamukhas originating from Lakuliga. The 
history of the Šaiva subsects like Kāpālikas, Kalamukhas will 
be dealt with separately; hence here we are to concentrate first 
on Lakuliga-pasupata system and on Kaundinya (Rasikara) 
whose commentary has been translated in this book into 
English. The Pàá$upata sūtra with the Paüchartha-bhasya of 
Kaundinya was first published from Trivandrum University 
in 1940, edited by R. Ananthakrishna Sastri. The editor 
writes in the Introduction—'* About the 2nd or 3rd cent. A.D., 
when Buddhism was in a state of decline and Hinduism was 
re-asserting itself, the old and suppressed Pasupata system 
began to appear again in the land of its forefathers. ......Some- 
time later (between the 4th and the 6th cent.) a great Bhasya- 
kara appeared in the religious field by name Kaundinya’’. This 
bhasya of Kaundinya is probably the same as the Rasikara- 
bhāsya, referred to by Madhavacharya already noted. The 
NVayaviya-sarhita (II. 24.169) also mentions the Pasupata- 
“astra as the Pafchartha-Vidya. The Karavana-mahatmya 
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states how the Lord incarnated himself as a descendent of Atri. £ 
He is said to have walked to Ujjain and taught a Brahman. 
named Kusika who came from Brahmāvarta. These teachings. 
were in the state of the present sutras called the Pafichartha. 

The exact date of Kaundinya is also far from certain. 
R. Anantakrishna Sastri says that he "might have lived 
between the 4th and 6th cent", ie, the Gupta age when 
brahmanism re»asserted itself. Kaundinya refers to Pataliputra 
and Ujjain, two important cities of his days. Pātaliputra is 
mentioned in an illustration to show that it is hard to conquer 
it, as it is to control breath, desire and anger. As Kaundinya 
or Rāšikara stands 17th in the list of teachers, succeeding 
Lakulīša, he may be approximately placed in the Gupta period 
when Pātaliputra was a strongly defended city, Dr. S. N. 
Dasgupta and Dr. J. N. Banerjee also place him in this period, 
Unfortunately Kaundinya never mentions any of his contem- 
porary authors nor quotes from them. He quotes many verses 
from the Pasupata šāstras without mentioning their names. 
Of course, many stanzas parallel with the Mahabharata and 
Manuare quoted here and in one place he Says distinctly ; 
**Manu said,” though the verse, referred to is not found in 
the present text of Manu. He refers to the Sāūkhya-yoga but 
never to the Vedānta or the Upanisads. The authority of the 
Sutras is recognised because they were composed by Pašupati 
himself. Rāsšikara is distinctly mentioned in the Sarvadargana- 
sarhgraha of Madhava as the author of the bhasya on the 
Pāšupata system (**Rāšikara-bhāsya) and there is no bar to 
think that Kaundinya is the Gotra-name of Ragikara. 

Kaundinya’s bhāsya is written in Sanskrit, and its style 
reminds us of that of the Mahābhāsya of Patafjali. The 
language is simple but in some places the words are archaic. 
However, the commentary is unique in its character because 
of its method and technique, as evidenced by the explanations 
of the terms like Rudra, Sadyojata, etc. 

From Sankara’s commentary on Br. Süt. II. II. 37 we may 
infer that Kaundinya's padchartha-bhasya was known to him. 
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_ Vachaspati speaks of four groups of the Saivas. Anandagiri 

in his Šankara-Vijaya (p. 21) speaks of different groups of the 
Saivas with their special characteristics—viz., Saivas, Raudras, 

Ugras, Bhatta, Jaūgama and Pāšupatas. The Pāšupatas are 
noted therein as bearing marks (ashes?) on their forehead, two 
arms, and in the regions of heart and navel. All these Saivas 
believe in Siva as being the cause of the Universe and in His 
eight forms. (Ibid, pp 22-23). They reason that he who, 
bearing the marks, internal and external, thinks of the identity 
between chid and a-chid and who rises to the higher level 
- where fame and not-fame means the same, becomes united 
-— with Siva and he is emancipated. 

The above-mentioned analysis shows the influence of 
Pasupatism from the earliest period to the period of Šankara 
and of some of his commentators. The Pasupatas gained 
prominence in the 7th cent. A.D., as evidenced by Yuan 
chwang, Bàna and Bhavabhüti. Yuan chwang refers to many 
Deva temples, and the Pasupatas both in and outside India, 
as for example, in Gandhāra, in Lankala on the eastern border 
of Beluchistan, in the province of Banna in Afghanistan, and 
in Benares and his description of legends, heard of in Khotan 
speaks of the existence of the Pasupatas there. Archaeological 
evidences are adequate enough to prove the existence of the 
Pasupatas in different parts of Orissa, though Yuan chwang 
issilent on this point. Of many temples of Siva, found in 
i Bhuvane$vara, at least two, now known as Para$uràme$vara 
and Kapile$vara were once the places of worship ‘of the Pāšu- 
patas. The inscription on the wall of the temple of Parasu- 
rāmešvara shows that it was once known as Parāšarešvara. 
The Mathura ins. (G. E.-61), already noted shows that Udita 
was the fourth from Pàá$upatüchárya Parāšara and the tenth 
from Bhagavan Ku$ika. Dr. J. N. Banerjee thinks rightly that 
this Parāšara is equated with Parāšara of the Parāsarešvara 
or Para$urüme$vara temple of Bhubane$vara, noted above 
and also that the temple of Kapile$vara is most probably 
associated with "the Pāšupata-guru Kapila, the grand-guru of 
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Udita. This suggestion is corroborated by the fact that the 
figures of Lakulisa and his four direct disciples are found 
portrayed on the walls of the Siva temples of Bhubane$vara, 
known as Rājārāņi, Muktešvara and Šisirešvara and also on 
the walls of the temple of Somesvara in the village of Mukha- 
lingam on the southern border of Orissa. It is interesting to 
note that the figure of Lakuliga, found to be placed on the 
temple of Siva at Begunia (Barakara in Burdwan district) and 
the temple of Lakulīša (Bhairava) near the temple of Kalighat 


(Calcutta) prove the spread and influence of Pāšupatism in 


some parts of Bengal. 


Yuan chwang refers to the Pāšupatas and big Siva-temples 
in Malayakita in South India. The inscription, dated 943 
A. D. in the village of Hemāvatī within Sir Taluk in Mysore 
states that Lakuli$a was reborn as Muninath Chilluka, whose 
mission was to revitalise the Pāšupatism in the minds of the 
masses. This shows that Pa$upatism was practised in these 
areas since the period of Lakulīša and it was gradually waning 
and it required the missionary activities of the preachers like 
Muninath Chilluka for re vitalisation of the Pāsupata faith. 
Another inscription of 1103 A.D. also records the same mis- 
sionary zeal and activities of Sometvara Siri and hence the 
Pāšupata faith was well-established in South India as weil. 


Madhavacharya mentions in his Sankara-digvijaya the 
meeting of Sahkara with the Kāpālikas, the later type of the 
Pāšupatas near about Ujjayini (ch. xv. vv. 1-28). He informs 
us how the head of the Kapalikas who came to challenge 
Sankara had his body, besmeared with ashes, collected from 
the cremation-ground, had a skull in his hand and an iron- 
lance. Anandagiri also refers to Kāpālikas who came to meet 
with Sankara at Ujjayinī as worshipping Bhairava (and not 
Pasupati) who creates and destroys, etc. Bhavabhiti speaks of 
Srisaila as the centre of the Kāpālikas who are reported to have 
won miraculous powers by Yoga. Kapālakuņdalā is described 
as wearing a garland of human skulls and as carrying away 
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Mālatī to be presented as an offering to the goddess Karāla- 
chāmuņģā. 

Rāmānuja throws immense eight on the Kāpālikas and 
Kālāmukhas (II. 2. 35 or 36). According to the Kāpālīkas, 
he who knows the essence of six marks and their right use, 
attains the highest bliss by means of Yoga. The six marks 
(mudrikā) are—a necklace, an ornament, an ear-ornament, 
a crest-jewel, ashes and the sacred thread. The Kāpālka, 
bearing these marks gains release. Ānandagiri mentions two 
classes of Kāpālīkas, brahmanical and non-brahmanical. The 
Atharva-veda speaks of the Vrātyas, devotee of Rudra who 
did not observe the rules of castes but were highly respected. 
But the Kāpālīkas could not gain a status of esteem in the 
society because of their horrible practices of drinking and 
indulging in sex-pleasure and also of their mode of unclean 
living. They did not believe in Karman but they worshipped 
Bhairava whom they regarded as the creator, helper and 
destroyer of this Universe. The Sidra Kāpālīkas did not 
believe in the caste-rules; and all Kāpālikas observed the 
mahavrata, i.e., eating meal and drinking wine in skulls and 
smearing the body with ashes. Ràmünuja attributes this mahā- 
vrata to the Kalamukhas. Bhandarkar refers to the commentary 
of Mālatīmādhava by Jagaddhara in which the vow of the 
Kāpālīka is mentioned as the mahāvrata (p. 128); and he 
justifies this statement by pointing out that ‘‘the ascetics 
dwelling in the temples of Kapāleśvara in the Nasik district 
are called in the grant mahayratins’’. 

Krishnamišra has drawn a Kāpālika character in his play 
*Prabodha-Chandrodaya', wherein the Kāpālika discloses his 
identity as wearing a necklace and other ornaments, made of 
human bones, as breaking religious fast by drinking wine from 
acup ofa Brahmana’s skull, as offering human flesh, skull 
or heartto fire-god, etc., and as meditating on the Lord of 
Bhavani. He also points out that the Kāpālika-s and other 


„extremists began to concentrate in the Provinces of Abhir and 


"Malwa, where lived mostly the lower section of people. The 
2 
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Kāpālikas and Kālāmukhas fermed the most extreme sect of 
the Pāšupatas and cculd te easily distinguished from other 
Saivas by their indulgence in wines, women, meat and even 
human flesh, which gracvally passed into Tantric forms of 
worship. They did not follow caste-rules so strictly like the 
earlier Pāšupatas, as shown before because they thought that 
anyone, prorerly initiated into the Mahāvrata could be raised 
to the level of a Brahmana. Prof. N. K. Sastri has established 
in his book, ‘‘The Cholas’’, (pp. 648-9) that the Kālāmukhas 
gained strength in many places of South India during the 9th, 
10th and 11th centuries A. D. The inscription (E. C., V, pt. 
I, p. 135) shows that a number of ascetics are noted as belong- 
ing to the Kalamukha sect and as preachers of the doctrines of 
the Lakula scripture. So R. G. Bhandarkar opines that the 
Kālāmukhas are evidently Lakula-s, that is, the Pasupatas. 
(p.120). Ehandarkar has also, on the basis of some other 
inscriptions of the medieval period, collected from Arsikere 
Talug of the same province (E. C.,vol V.) concluded that these 
extremist Saiva sects were generally known as branches of the 
Lakula-Pasupata system. Two inscriptions of Arcot dist. show 
also that the heads of the mathas of the Kalamukhas were 
known as Lakuliévara Pandit and Mahāvratin Lakuli$vara 
Pandit respectively. The suffix ‘rasi’ is found in many names 
of these Saivas, e.g., Šaila-rāši, Jiiana-rà$i and others. Not only 
in South India, these extremists spread also in North India, 
as evidenced by a Copper plate inscription of the 7th cent. 
A.D., found at Nirmanda in Kangra dist. of the Punjab, which 
speaks of the temple of Kapālešvara and of the Saiva Brahmans 
ofthe Atharvan School, worshippers of the deity. Dr. J. N. 
Banerjee rightly suggests that these worshippers were the 
Kāpālikas. (Pafich., p. 163). The inscriptions of Tripuri and 
the adjoining areas (in C. P.) show that the preceptors of the 
Haihayas kings were Šaivas of the Mattamayūra sect and that 
the names of some of them ended in Šambhū or Šiva, like 
Rudrašambhū and Sadāšiva, etc. They had established many 
mathas and temples and regulated their activities as their 
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heads. It may not be unlikely that they might have been 
members of these extremist sects, [R. D. Banerjee, The 
Haihayas of Tripuri, (M. A. S. I., No. 23), pp. 110 ff.] 


Il. DOCTRINE AND PHILOSOPHY OF THE 
PASUPATA-SYSTEM 


Now letus examine the doctrine and philosophy of the 
Pāšupata system, as reflected in the Pāšupata sūtras and in the 
Paūchārtha-bhāsya of Kaundinya. Both the Sütras and the 
bhāsya are the mines of informations on the rituals and the 
asceticism of the Pasupatas and on their philosophical outlook. 
Kaundinya begins his work with adoration to Pasupati, the 
creator of allthis world for the good of all. The Pasupata- 
System is known as Paūchārtha because it deals with five 
categories, commented on by Kaundinya and later on, men- 
tioned by Sankara and explained by his commentators as well. 
The five categories are—(i) Karya (effect which is Mahat and 
the rest produced from Pradhāna, according to the Sankhya 
school), (ii) Kāraņa (cause, which is Pa$upati alone), (iii) 
Yoga (meditation on Pašupati alone), (iv) Vidhi (behavior 
or practices), and (v) duhkkhanta (end of sorrows). The first 
Sūtra declares that ‘‘we shall expound the Pasupata Union and 
rites of Pa$upati" andit begins with the word ‘atha’ which 
refers to the disciple's interrogation of the spiritual teacher. 
It should be noted here that Kaundinya explains the word 
‘atha’ of this sūtra to denote that the disciple, entitled to the 
‘end of sorrows’, the aim of the Pāšupatas must be a member 
of the higher classes of the society as Pašupati in the state of 
a Brahmana is said to have taught the lesson to a Brahmin 
pupil Thus caste-distinction was rigidly followed, probably 
as a reaction against the Buddhist practices, so strictly that the 
aspirant was asked not to talk with women and Südras, (I. 16). 
The word ‘atha’ serves to introduce the exposition of *duhkk- 
"hànta' (end of sorrows or emancipation) which is the ultimate 
object of sadhana. Kaundinya also points out that the disciple 
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who leads a regulated life, following the ascetic practices as 
recommended by the Lord, attains the end of sorrows by 
this grace (‘‘PaSupateh—prasadaditi vakyasesah). The Saivas 
believe in the grace (karuņā) of Siva and this doctrine of grace 
does not conflict with the theory of karman and rebirth for the 
proper dispensation of justice. But the Pāšupata sūtras teach 
us that Pasupati is the only cause and He grants us His grace 
directly in the shape of duhkkhanta. This system recognises 
Only three realities, Pati, i.e., God, Pašu (Egos) and Pāša 
(bondage) and also three Pramanas, perception, inference and 
authorities, viz., the Pasupata literature. Kaundinya says that 
Pašupati is the Lord of pasu-s, that is, all sentient beings 
except the freed souls and Pasu-s are of two kinds, manifested 
and unmanifested. Pa$utva means their dependence on the 
Lord, impotence and it is the bondage (''anai$varyam 
vandhah’’). The word ‘Pasu’ is derived from *pà$ana' or 
‘pasa’ which means ‘cause and effect’ and is technically 
called ‘Kala’ (''Pāšā nama Kārya-kāraņā khyah Kalah’’), 
All pasu-s are bound by cause and effect, i.e., the sense-objects 
to which they are attached. The word 'Pašu' is also derived ~ 
from ‘pasyana’ (‘‘pasyanat pāšanāccha pagavah’’). Though 
the pasu-s are all pervasive and are of the nature of ‘Chit’ 
(consciousness), they can perceive only their bodies and not 
beyond. Pašupati is so called because he protects all beings. 
He is the creator, preserver and destroyer of this Universe and 
he is the promoter ot all pa$u-s, irrespective of Karman. The 
sole duty of a disciple is to undergo discipline, as enjoined 
here in the categories of ‘‘Yoga’ and ‘Vidhi’’ and he is sure 
to get the end of sorrows which, Kaundinya emphatically says, 
is available only by the grace of the Lord and not by know- 
ledge, faversion, virtue and renunciation of excellences. 
(‘‘Tasmat prasadat sa duhkkhāntah prāpyate, na tu jūāna- 
vairagya-dharmaisvarya-tyaga-matradityarthah’’). 

Now let us discuss the technical terms of different cate- 
gories. *Karya' is the effect, that is, the entire Universe, created 
by Pašupati, who is the cause, Kārya is of three kinds, 
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(i) vidya (cognition or knowledge), (ii Kala, (organs) or the 
means of cognition and Pagu-s (living beings) or the individual 
souls. They are created, preserved and destroyed. Cognition 
or knowledge is again of two kinds,—internal and external. 
The internal cognition is of the nature of merit or demerit 
which leads an individual to the goal and which determines 
particular precepts he must follow. The external cognition is 
of two kinds, definite and indefinite. The definite one is 

produced by the instruments of "knowledge and is called 
— A *Chitta' or conceptual operation; because by this operation a 
man reduces to definiteness a thing which he knows definitely, 
or indefinitely by the aid of the light in the shape of an ex- 
ternal object. Kala or organs, while themselves unconscious, 
are dependent on the conscious and they are of two kinds, 
effects and causes (Kārya-Kāraņākhyāh). The effect is again 
of ten kinds, viz., the earth and other four elements and their 
qualities, colour and the rest, just corresponding to five 
gross elements and five ‘tan-matras’ of the sinkhya system. 
The causal insentient is of thirteen kinds, viz., eleven sense- 
- organs, buddhi (intellect) and ahamkara (egoism) just 
corresponding to thirteen elements of the Sankhya school. 
Thus briefly speaking, twenty-four elements of the Sankhya 
system minus the last one, i.e., the *Mahat' or the great 
Universe, that is, twenty-three elements are taken as Kala in 
the Pasupata system. Pašu-s (individual beings or living beings) 
are of three types,—the gods, men and animals. Pašu is also 
of two kinds,—pure and impure. He is impure so long as he is 
connected with the body and sense-organs and he becomes 
: pure whenever he becomes freed from them. 

It has already been pointed out that Pasupati is the cause. 
Sankara brands the Šaivas as ‘‘Ivara-karanin’’, i.e., those 
who believe in God as the cause of the world. It may be men- 
tioned ‘that the Naiyāyikas and the Vai$esikas are the Saivas 
by faith and they believed in this theory of the causation of 
God. Here in the Pāšupata system Pasupati is the ultimate 
cause, the creator, helper and destroyeer of the world; and 
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He does then function out of His nature asa playful being. 
He is the eternal ruler (Pati) and Šādya, that is, naturally 
powerful. He is beginningless, unborn and eternal (Sadyojata). 
He is Pati because He possesses the highest powers which are 
not the result of any action but which abide in Him perma» 
nently. That is why He creates whatever He likes and this is 
His greatness. It is interesting to note the difference between 
this system and other systems like the Vedanta and the Sankhya, 
etc. Šankara refers to the doctrines of the Siddhāntas of the 
Māhešvaras in his bhāsya on Brahmasūtra, II. 2.37 showing 
thereby their peculiarity that the Māhešvara-s regarded God as 
being only the instrumental cause of the world. According 
to Sankara, God is both the instrumental or the material 
cause of the world. The Siikhya is a philosophy of dualistic 
realism. It traces the evolution of this world to the interplay 
of two ultimate principles, spirit (Puruga) and primal matter 
(Prakrti). Prakrti is both the material and efficient cause of 
the world, but it requires the presence of Purusa to be moved 
to act. The Pāšupatas believe, as Sankara holds, that God is 
the mere instrumental cause of this world. Kaundinya clearly 
mentions this peculiarity of the Pāšupatas—'**Anyesām Pradha- 
nādīni, asmakam tadvyatirikto Bhagavan I$varah.'" (v. 47). 
The principles called Pradhāna (or Prakrti) and Purusa of the 
Sānkhya which are regarded as causes are here in the Pāšupata 
system nothing but effects (pasu). 

Next on Yoga. Kaundinya says that it is the connecting 
of the individual soul with God through the conceptual faculty. 
(‘‘atmesvara-samyoga Yogah''). It means that the ‘pasu’ 
leads himself to I$vara or that itis due to the reciprocity of 
action of both God and the individual. Its first requisite is 
detachment to worldly things. Itis of two kinds—consisting 
in (i) action, and (ii) cessation from action, (‘‘Kriyalaksanam 
Kriyoparalaksanam’’— Kaundinya). The first consists in 
muttering syllables, formulas and meditation, etc., and the 
second consists in mere feeling (Samvid). 

Now Vidhi or behavior is activity which brings about merit 
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(dharma). Yoga can be attained not simply by mere know- 
ledge but by a certain course of action. Vidhi is of two orders, 
“the principal and the subsidiary; of these the principal is the 
direct means of merit, religious exercise ‘‘know as ‘charya’ 
and the Subsidiary one is ‘‘purificatory subsequent ablution 
for putting an end to the sense of unfitness from begging, 
living on broken food, etc.’’. Kaundinya speaks of three grades 
of vidhi, the first —bathing by ashes, etc. (bhasmanādya; 1.2), 
the second—by abuses, etc. (nindamadhya, 3.5) and the third— 
by behaving like a dullard (müdhantascha —4.8). Nakulisa 
says—the aspirant should bathe with ashes thrice a day, he 
should lie on ashes, re-bathe, hold "nirmālya” (flowers after 
worshipping the image of the Lord) and bear marks of a 
Pāšupata ascetic. (1. 2-6). He must live in a temple and 
worship the Lord with six kinds of oblations, viz., laughter, 
song, dance, muttering dum, adoration and muttering the 
syllables of ‘Sadyojata’, etc. Kaundinya discusses in detail 
the yamas and Niyama-s which the Pisupata should or must 
Observe. It should be noted that all these vows (vratas) or 
practices should be done in secret, if there be a crowd of 
people. While living in a temple, the Pāšupata ascetic should 
wear only one cloth or no cloth at all. (1. 10-11). It has 
already been pointed out that the aspirant should be a dvija, 
preferably a Brahmin of keen senses and he must not talk with 
any women or Siidras in this stage of Sadhana. If he anyhow 
sees or talks with a woman or Sudra, he must atone for this 
lapse by practising breath control and muttering Raudri or 
Vahurūpī Gayatri. Thus by this preliminary process the as- 
pirant becomes free from impurities and his (Yoga) union with 
Mahešvara starts (‘‘Tato’sya Yogah pravartate." 1. 20) and 
he attains various miraculous powers (1. 21-37) and ultimately 
the status of Mahāgaņapati (1. 38). One thing should be noted 
here that in the sūtra (1. 6) *'Liūgadhārī”” the term *Linga” 
means simply the mark of a Pāšupata ascetic which is nothing 
but the ashes. Ashes are to be used both for purification and 
for showing the sign of a Šaiva. Elsewhere ‘linga’ is generally 
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used to denote a phallic sign which is worshipped by the 
Saivas, already shown. Besides, so faras moral virtues are 
concerned, Kaundinya has laid stress on the yamas and 
Niyamas to be observed by the ascetic, which, he shows 
were implied in different sūtras. Yamas are regarded as 
more important than niyamas and non-injury is highly 
emphasised. The Pasupata ascetic has to live by mendicancy 
alone. 

The second chapter begins with various names of the Lord 
as Vama, Deva, Jyestha and Rudra. Kaundinya explains 
Rudra in a unique way, associating Him with fear. The Sūtra 
(II. 5) ‘‘Kalitasanam’’ has been explained to show the position 
of Mahešvara as the all-pervasive one, permeating twenty-five 
categories like Purusa, Pradhāna, etc. Being all-pervasive Pašu- 
rati pervades both the states of the cause and effect. (Tasmad- 
āsanastham kāryam kāraņam cha). Kaundinya says that the 
cause is eternal and the effect being equated with the cause, 
is also eternal (‘Nityam karyam’). God's will being all- 
powerful and unlimited, He can change the fate of a man, 
at His sweet will, quite independent of man’s actions (II. 6). 
All the practices, however, inauspicious, performed in the 
worship of the Lord turn out good results. So Pašupati alone 
should be worshipped suspending the worship to the gods and 
manes (II.911). As a result of this undiverted devotion to 
Lord the Sādhaka will get greatness (‘mahatmyam’, II. 14y 
but he must be careful not to pride on this attainment. Here 
the Sadhaka is asked to practise the higher charyas in the 
share of super-excellent gifts and super-excellent penances 
(II. 16). These are the higher stages of spiritual worship 
when one must surrender oneself with undiverted devotion to 
Sankara (II. 20) and by this spirit of self-surrender he is sure 
to reach the goal from which he would never return (II. 17). 
Now the sādhaka would surrender himself to different aspects 
of God known as Vamadeva, Jyestha, Rudra, Kala, Kala- 
vikarana, Balapramathana, Sarvabhiita- damana and Mano,- 


mana. God is conceived here both as immanent (sakala) and 
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transcendent (niskala) ; and He has power enough to extend 
His grace to all beings. 

The third chapter deals with the next stage of Pasupata 
sadhana, when the aspirant should observe further practices 
for purification and ennoblement (Suddhi-vrddhyartham). Now 
the Saiva ascetic should dispense with external marks so that 
he would not be recognised as an ascetic and would be dis- 
regarded in the society (III. 1-4. He would court abuses 
from all and this disgrace would give him a double benefit 
of getting all sins purged out and gaining merits of those by 
whom he is abused. Hence these practices are *dvàras' (doors) 
to the acquisition of merit:—(i) Krāthana, i.e., snoring, he 
would show all the signs of being asleep while really awake, 
(ii) Spandana, i.e., trembling of limbs, as if they are para- 
lysed, (iii) mandana or mantana, i.e., limping or walking as 
if legs are disabled, (iv) Srigarana, i.e., wooing by means of 
amorous gestures as if On seeing a beautiful young woman, 
(v) avitat-karana, i.e., doing abnormal things so that everyone 
takes him to be devoid of power of reasoning of what should 
be done and what should not be done, and (vi) avitad- 
bhāsaņa, i.e, talking nonsensically. The sādhaka, thus 
insulted or abused or taken as an outcaste in the society but 
remaining firm in these practices gets well established in the 
sphere of asceticism and by muttering Brahman, he surrenders 
himself to Pasüpati in different forms, known as Aghora, 
Ghora, Ghoraghoratara, Sarva, Šarva and Rudrarūpa. 

The fourth chapter speaks of the next stage of sādhanā and 
the special duties to be observed by the Sādhaka. The ascetic 
should now conceal his learning and penances which he had 
previously acguired ; so he should perform his vows secretly 
and even keep his utterances concealed from others. Thus 
concealing all these doors (vows) he should behave as a 
lunatic, ignorant, epileptic, dull, a man of bad character and 
the like in such a way as to be abused or condemned by the 
= unknowing public. This degradation, the best of all actions 

would ennoble him (IV. 9) in the path of virtue, as he would 
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be trained to rise above egotism. At this stage he would live 
on the gift of prepared meals (IV. 7) so as to avoid all non- 
injury. Indra is said to have practised the Pāšupata Vrata 
in the earliest time. The sādhaka would go to the proximity 
of Rudra by this course of action, never to return to this 
worldly life (IV. 19-20). He would surrender himself to Tat- 
purusa and Mahadeva and pray for union with Rudra (IV. 
22 24). 

The fifth chapter describes the more subtle form of Yoga 
(‘‘Yoga-sesena’’). Here oneness of God is shown though He 
is referred to by many names and it deals with reality of 
Mahešvara with whom the soul is to be united, with the 
process of purification of one’s soul, with the characteristics 
of Yoga, with the mode of life and with the steadiness of mind 
in God. 


The sādhakas should be detached from all sense-objects 
and be emotionally attached to Mahešvara and should be 
united with God so as not to be disturbed by any noise; etc., 
and should remain with Him permanently (V. 1-3). As a 
result of this continuous association with the Lord the self of 
the individual soul is raised to a higher plane when it is said 
to be ‘Aja’, i.e., unborn in the sense that it is not born anew 
along with any other activities of mind and when it is called 
‘Maitra’, i.e., when it attains the state of equanimity and 
remains attached to Mahesvara alone. 


Now this ennoblement of the self is possible by the conquest 
of sense organs and buddhi and ahamkara, which means the 
diversion of mind from all evil deeds to good ones. Kaundinya 
says that the philosophy of the Sankhya yoga which states 
that persons, united with detachment, etc., get emancipation 
and peace, is impure. The pure philosophy is that the soul 
is united with the Lord and not emancipated. 


The ascetic should live in a vacant house or a cave, should 


be always with God, devoting himself to study and meditation 
-and with senses, controlled he should remain firm in continuous 
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meditation at least for six months (V. 9-12). He will gain 
thereby many miraculous powers through the grace of Siva. 

The ascetic should live on alms whatever is available by 
begging, free from injury and stealing. It is interesting to note 
that he is allowed to take meat of buffaloes and boars, etc., 
whatever is available without causing injury to anybody and 
without stealing. Salt is also admissible. He should remain 
simply drinking water, when nothing else is available. The 
Yogin should bear all hardships of life like a cow or a deer. 
He is unmoved by any physical or mental trouble. Now while 
living in a vacant house or a cave with all sense organs fully 
controlled the ascetic should mutter the desired rchs like the 
Raudrī or Vahurūpi Gayatri, withdrawing himself from all 
objects and concentrating on Brahman. Hence he attains 
Yoga, and he must meditate on Orhkāra in his heart of hearts, 
i.c., on the Supreme Lord who has infinite power of knowledge 
and action and who is formless (niskala), free from qualities 
which may be attributed to Him and who can not be described 
by speech. - 

In the next stage of sadhana the ascetic should live ina 
cremation ground, either in an open place or at the root of a 
tree, where he would devote himself to meditation, etc., and 
gain merit which is identified with greatness, etc., achieved by 
yama and niyama, (V. 30-31). Hence he would live on what- 
ever chance supplies without begging anywhere else. Thus he 
gains sāyujya, i.e., union with Rudra, by constant recollection 
of Rudra and by cutting asunder the root of all the networks 
of causes that produce the defects, (V. 35). Now this cutting 
asunder of impurities means withdrawal of the mind from all 
sense-objects and concentration of it on Rudra alone. The 
defects are born of the sensation of sense objects, to which one 
gets naturally bent and which lead one to indulge in injury, etc. 
These sense objects appear to be sweet like the fruits of a 
poison tree at the beginning but they create sufferings or sor- 
rows at the end. This withdrawal from the sense-objects is to 


” be done through ‘buddhi’ (intellect), the internal organ which 
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is set to work through merit, recollection, commandments and 
learning; and by this process the mind becomes perfect and it 
should be attached to Rudra (V. 38). The result is—he becomes 
free from all the intentions of merit and demerit, the self being 
fixed in Šiva becomes static (niskriya) and he comes free from 
all thoughts, good and bad. 

Now Kaundinya explains the position of the Yogin who 
has thus reached the highest stage of Yoga-ideal. He says that 
those who are liberated by the Sankhya-Yoga process, attain 
Kaivalya but lose knowledge of what is self and what is other 
than self. But the Pāsupata Yogin who has thus reached 
Rudra possesses knowledge, that is, omniscience and being 
careful, comes to the end of sorrows through the grace of the 
Lord, (V. 40). This being with Rudra is his liberation and 
hence he is no longer dependent on anybody and he can arrest 
any future agression of evil. He shares the supreme power of 
God except that of creation and he becomes completely free 
from all sorrows of three types. In this stage the Yukta- 
sadhaka should mutter Brahman. Even in this highest stage 
he may experience some disturbance but God is the Lord of all 
knowledge, the Lord of all beings and the Lord of even 
Brahman and the Sādhaka would pray to God Siva for His 
grace and Siva would always be with him. This is the final 
stage of beatitude when the Yogin will be permanently free 
from all sorrows and will relish the eternal association with 
Siva. 

A survey of the Pasupata sūtras with the commentary of 
Kaundinya shows that it is possibly the same Pāšupata system 
as referred to by Sankara in his bhāsya on the Brahma-sütra 
(II. 2). This scripture is wanting in the doctrine of Maya and 
of monism, as established by Sankara. God is here recognised 
as the instrumental cause of the world; and that is why Sankara 
refutes this theory of the Pasupatas. Sankara establishes in 
his bhāsya on Br. Süt, I. 4 that Brahman is to be acknow- 
ledged as the material cause as well as the operative cause, 
because this latter view does not conflict with the promissory 
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statements and the illustrative instances. (‘‘Prakrti-s-cha- 
pratijiia-drstantanuparodhat.’’). While commenting on Br. Sit, 
I]. 2. 37 Sankara refutes the argument of the Pasupatas alone 
who hold that God is only the operative cause and not the 
material cause. He discusses the theories of other opponents, 
as for example, the Sankhya-Yoga system assumes that the 
Lord acts as a mere operative cause—as the ruler of the Prad- 
hana and of the souls and that pradhana, soul and Lord are 
of mutually different nature’’; the ‘Vaisesikas also follow the 
principle of the Pasupatas. This Pasupata view of the instru- 
mentality of God is, however, modified by the later Saivas, as 
reflected in the Srikantha’s bhasya on Brahmasütra and in the 
Vayaviya Sarhhita. Srikantha tried to show that God is both 
the material and operative cause of the Universe and he sup- 
ports his statement quoting texts from the Vayaviya Samhita. 
According to Laküli$a Pasupata system God is the seed 
cause, the instrumental cause of all the world and his will 
is at the root of all activities of this pa$u-world. In the view 
of causation and free will the Pasupatas differ from the later 
Šaivas. The Pāšupatas hold that Siva is the absolute cause, 
the actions of the pašu-s (individuals) are effective only inso- 
far as they are in conformity with the will of Siva. The later 
Saivas think that Siva's will is not irrespective of individual 
Karman, though thereby Siva's independence is not diminished. 
According to the Pāsupata school, the Pasu-s are but His 
manifestations, all effects of the same God, Pašupati. God is 
omnipotent and omniscient, He grants grace of liberation to 
all who undergo properly the Pasupata discipline, as noted 
above but we should remember that dubkkhanta, i.e., final 
deliverance from all sorrows is attained only when the Pasu- 
pata ascetic passes through the different stages of sadhana and 
reaches Rudra. What is ‘mukti’ to others is *Sayujya' to the 
Pāšupata. The liberated souls do not get merged in God, as 
the Vedantins aim at the merging in Brahman but according 
to the Pāšupatas, the liberated souls do not become one with 
Siva but they become united, i.e., eternally associated with 


30 PĀŠUPATA SÜTRAM 


Šiva. They remain, by their mental steadiness, in perpetual 
contact with Siva and they never return to the cycle of the birth 
and death. They attain the infinite power as much as Siva and 
their position is distinctly mentioned by Kaundinya when he 
says that Pašupati is the Lord of all pa$u-s except the Siddhe- 
$varas (‘‘Siddhesvara-varjyam’’—under Sūt. ; I. 1.) and the 
liberated soul is beyond the jurisdiction of Pašupati (‘‘Karana- 
dhikara-nivrtti’’, under Sūt., V, 47) and he possesses the 
excellence of Mahešvara (‘‘Tatha vartamanena Mahesvaram- 
ai$varyam prāptam'' under Sūt., V. 40). Hence the peculia- 
rity of this system lies in the idea that the state of duhkkhanta 
means not only the final deliverance from miseries but also 
the attainment of a quality, i.e., the excellence of Mahešvara 
and this is possible only by the grace of God (‘‘Tasmat 
prasādāt sarva-duhkhāpoho gunavapti-é-cha’’—under Sit, V. 
40). He becomes the master of all powers of Siva, except that of 
creation. Another peculiarity is that while some of the rival 
systems think of the Karya (effect) as coming into existence 
from non-existence, this Pasupata school thinks of Pašu (the 
effect) as eternal. In other systems the cause is dependent on 
a subordinate cause for its operation, but here Pasupati is 
described as the cause, quite independently operating and it 
has nothing to do with the idea of prakrti or energy, as reflect- 
ed in the Purāņic Pāśupata system. The Pasupata school lays 
stress on Vidhi-s, as discussed above and the ascetic must 
observe the different ‘charyas’, ‘vratas’ and ‘dvaras’ for the 
realisation of duhkkhanta. In other systems rituals produce 
special merit, as reflected in the *Apürvavada' of the Mimarhsa 
School, which leads the ritualist to heaven for enjoyment of 
bliss for a fixed period after which he must return to mortal 
life; but here the ‘vidhis’— duly performed lead to the puri- 
fication of the soul and proximity to Rudra—Siva, from which 
he will never slip. About Yoga, the conception of the Pasupata 
differs from that of Patafijali. While Patafjali lays emphasis 
on the suspension of all mental activities (chitta-vrtti-nirodha), 
which leads :the Sādhaka to *nirodha-samadhi and ultimately 
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to Kaivalya, the Pasupata stresses on the withdrawal of mind 
from all sense objects and on the emotional attachment to Siva 
with the steadied mind; that is Yoga means the perpetual 
contact with Siva. 

One thing more, this Pa$upata system is more or less a 

brahmanical one, as it has already been pointed out that the 
brahmins alone are admissible to this school but we must not 
miss the point that it is not pure brahmanism. Pagupati is 
given various names, which have already been traced from 
Vedic literature, some of the Vedic mantras are prescribed to 
be muttered and special emphasis is laid on the meditation on 
‘Orh’. But at the same time this system does not encourage 
the worship of gods and manes, as already noted and it pres- 
cribes many of its rituals and practices which are entirely 
non-Vedic or non-brahmanical. 

In conclusion it is interesting to note that in spite of many 
strange ways of sadhana in different stages, Pāšupata system 
lays emphasis on the principles of Yamas—and niyamas. Non- 
injury is equally stressed on as in Buddhist and Jaina circles. 
It may be fantastic to some that the Pasupata ascetic is allowed 
to take meat of buffaloes and boars. But the principle of 
‘‘ahirhsa’? must not be abandoned. Pasupati teaches that 
the ascetic may take the meal, prepared by others and the 
meal, whatever chance supplies, avoiding all senses of injury 
to beings. Meat of the said animals may be taken, if distribut- 
ed as alms without causing injury to anybody. The question 
is not of the item of meal but of the process of getting it. 
Kaundinya, while explaining ‘ahara-laghavam’, i.e., lightness 
of diet says that the meal, however little in amount, if acqui- 
red by an unapproved means is far from being light ; whereas 
the meal, though abundant, if acquired by the approved ways 
(4.7 ; 5. 14 and 5. 32) becomes light in character (under 
1.9 (9). He has been asked to live simply on water, if nothing 
as alms is available and this shows the severity of the austerity 
he must face. His behaviour like a mad or abnormal man 
and courting of abuses or blasphemy heaped upon him show 
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the sense of fortitude and the renunciation of all egotism, 


he must cultivate, which is the root of all spiritual success. $ 


Tbe Ganakarika and the Ratnatika are also equally valuable 
for the study of the Pasupata school. They follow mainly the 
bhāsya of Kaundinya. ‘ome of the expressions of the Gana- 
kārika and its commentary are given in the footnotes of this 
book for the clearer understanding of the bhasya of Kaun- 
dinya. The Ganakarika refers to eight categories of a five- 
fold nature and also to another category divided into three 
parts. Tbe Kārikās mention different types of attainment 
(labha). ‘‘Bala’’ or strength is the most important category 
and this leads to the attainment of other categories. It consists 
in one's faith in the teacher, contentment, patience, merit 
and carefulness. It is required for the destruction of demerit, 
ignorance, etc., which ultimately pave the way for one's 
libcration. It is exercised in different stages of one's spiritual 
journey, as pointed out in Kaundinya's bhasya, first when 
one shows himself as a Pāšupata ascetic by besmearing one’s 
body with ashes, etc., secondly when one conceals one’s 
character of the Pà$upata ascetic, thirdly, when one conquers 
one’s senses, next when one takes to abnormal practices of a 
mad man and lastly when one meets the final union, Rey 
the stage of siddhi. Haradattacharya says that acquisition is 
of five kinds, viz., knowledge, penance, permanence, con- 
stancy and purity. 

Knowledge is mentioned in the Ganakarika as the best of 
all attainments and it should be acquired by the processes of 
the Nyāya-sūtras. The Ganakarika also holds the theory of 
dissolution of sorrows as the final aim and this end is not 
simply of negative character, as found in other systems of 
philosophy but it has its positive aspect because it means also 
the acquisition of miraculous powers of knowledge and action. 

Haradatta also says that impurity is an evil condition 
pertaining to the soul; it is of five kinds, viz., false concep- 
tion, demerit, attachment, interestedness and falling. The 
Pagupata system insists on the eradication of these impurities 
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which are the roots of all bondage. Haradatta mentions the 
following five expedients for purifying the aspirant to 
liberation use of habitation, pious muttering, meditation, 
constant recollection of Rudra and apprehension. He refers 
to the following localities where the aspirant resides for the 
increase of know'edge and austerity, viz., spiritual teachers, 
a cavern, a special place, the burning ground and Rudra only. 
As regards perseverance which is the key to all successes 
Haradatta speaks of five kinds of it as the differenced, the 
undifferenced, muttering, acceptance and devotion.  Purifica- 
. tion, the door to the goal of each ascetic is the putting away, 
once for all, of all impurities, mentioned above. Haradatta 
refers to five initiations (diksa-s), viz., the materials for the 
ceremony, the proper time, the rite, the image, and the teachers. 
The Lakulīsa-pāsupata rules are strictly followed by Haradatta 
when he is found to prescribe three functions, :.e., the modes 
of earning daily food consistent with propriety for the 
diminution of the five impurities, viz., mendicancy, living on 
alms and living on what chance supplies. 

The conception of God as expounded in the karikas is 
exactly like that of Kaundinya's bhāsya. The Vidhi or 
charya (religious conduct), herein treated also follows that of 
Kaundinya. Vāsa is the technical term, used here to indicate 
the means, adopted by the Sādhaka to reach the end. It is 
a power to grasp the meanings of the words of the texts and 
to teach them to others and also to criticise other systems 
only to establish one’s own. It is interesting to note that these 
treatises also look upon God as absolutely independent. His 
will is the supreme power on which depends the action of all 
created beings or its fruit. The karma-theory which is the 
backbone of all other systems of philosophy is treated here 
as superfluous because according to the Pāšupata system God 
fulfils His purpose by his mere will, quite independent of 

„Karman of the effect-world. 

Madhavacharya presents the philosophy of the Pāšupata- 
system and its peculiarity in his Sarva-daršana-sarigraha when 
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Sei | he draws our attention to the fact that emancipation is + 
|| attained not by mere knowledge of God or by the presentation, 

dl or the accurate characterisation of God. If the mere knowledge 

of God were sufficient, the study of any system would be 
superfluous, because ‘‘without any institutional system one 


| 
eA 
Eos | might, like the uninstructed, attain emancipation by the 
eed bare cognition that Mahadeva is the Lord of the gods. Nor is 
E presentation or intuition of the deity the cause of emancipation, 
for no intuition of the deity is competent to sentient creatures 
burdened with an accumulation of various impurities, and able 
to see only with the eyes of the flesh....... An accurate chara- 
ge | cterisation of the deity can not be realised apart from the 
| system of the Pasupatas.’’ (SDS—p 111). That is why Madhava 
e reminds us of the saying of the Pa$upata teacher that **there 
= | is no accurate characterisation Of principles otherwise than by 
= | the five categories’” and emphasises on the adoption of the 
MN Pagupata system by all who aspire to the highest end of man. 
A ‘if Now let us examine other sources like the Saivagamas or 


Siddhantas to trace the history of the subsequent development 
of Saiva thought after the Pa$upatas. 

The Saivagamas are believed to have been written by 
Mahe$vara, probably in sanskrit but the Sivadharmottara, 
quoted in Siva-jfiana-siddhi (MS. No. 3726, Oriental Research 
ili Institute, Mysore) shows that these were written in Sanskrta, 
prakrta and local dialects. Thus it explains the fact that the 
Agamas are available in different languages. Some of the 
«|| Āgamas are still in the shape of manuscripts, not yet published, 
found in South India. Schomerus mentions the names of 28 
Agamas and ascribes them to the pre-christian period and 
thinks that Tirumūlār, the earliest Tamil author of Saiva 
z siddhanta of c. the first cent. A. D. might have utilised these 
Nh Agamas. But Winternitz says that it is more likely that these 
(Tamil) poets should be assigned to the 9th cent. A. D. and 
the Agamas to the 7th or 8th cent. A. D. (H. S. Lit., I, p. 588, 
| fn 2). Itis interesting to note that Kauņdinya has not men- 
i tioned any ‘one ofthe Agamas in his bhāgya. The Agamas 
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are frequently quoted inthe Vayaviya-samhità of the Siva- 
mahāpurāņa and in the Sütasarhhità, which are likely to be 
works of the later period, at least after the 8th cent. A.D. 

Next to Tirumūlār four Āchāryas of Saiva-siddhanta were 
Māņikka-vāchakar, Appar, Jfiana-sambandha and Sundara, 
who may be assigned to the 8th cent. A.D. Sir Charles Eliot 
speaks highly of Tiru-Vacagam of Manikka-Vachakar as ‘‘one 
of the finest devotional poems which India can show’’. (Hin- 
duism and Buddhism, II, p. 215). Later on Nampiyāņdār of 
perhaps the 11th cent. wrote a collection of works, still regard- 
ed as the Tamilveda. Gradually sprang up a Saiva-siddhanta 
school in the 13th cent. with Meykaņdadeva and his disciples 
Aruļnanti and Umāpati who composed most of 14 Siddhānta- 
Sastras. Siva-jüana-bodha in sanskrit is a brief work of 12 
Karikas, taken from Rauravāgama. It was rendered into 
Tamil by Meykaņdadeva and on the basis of this Tamil version 
Arulnanti composed his famous work *Šiva-jāāna-siddhi'. 

Even before these writers of the Saiva-siddhantas the Saiva- 
system of thought must have been in existence-as early as the 
6th cent. A. D., as evidenced by the inscription in the Raja- 
sirhhešvara temple at Kaüchi in which Atyantakama, another 
name of Rajasithha, is mentioned as proficient in the system of 
Saiva-siddhanta. This Rajasibha was most probably the 
Pallava king, contemporary of the Chalukya prince, Pulakešin 
L.S. I. Inscriptions, vol. I, p. 11). 

The Agamas are said to be twenty-eight, as given in the 
list of the Rev. T. Foulkes’ ‘‘Catechism Pāšupata sect”. 
One of them reports the existence of the Šaivāchāryas living 
for generations in a: place named Mantrakali on the Godavari. 
Four Saiva mathas, Amardaka and others were established 
there with the Siva-temple of Mantrakālešvar as their nucleus. 
Rajendra chola, while returning from his expedition to the 
countries on the Ganges, came in touch with these Saivas and 
took some of them to his own state. These Saivas wrote many 


„ Scriptures and spread Saivism in S. India. Aghora Sivacharya, 
- ^ one of the descendents of these Saivas wrote an authentic 
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book, ‘Kriya-karma-dyotini’ in the 12th cent. A.D. The Chola 
king Rajaraja appointed Sarvasiva Pandita Sivacharya as the 
priest of the famous temple of Brhadišvara at Tanjore and 
issued order that the spiritual descendents of the Saivacharyas 
of North India (Arya, middle land and Gauda) would be elig- 
ible for the post of the chief of the priests of that temple. From 
this we may easily infer that Sivacharya was a northerner and 
the Dravida scholars did their best to develop the idea of the 
Saivagamas. 

Šaivas of the Agama school formed a separate sect, distinct 
from the Saivas who believed in the Vedic lore. They held 
that the Agamas, as uttered by Mahesvara are of far greater 
importance than the Vedas. They believed that the Agamas 
came out of five faces of Siva, Sadyojata, Vamadeva, Aghora, 
Tatpurusa and I$ana. Most of the Agamas were written not 
later than the 8th cent. A.D. The Šaivas of the Agama school 
condemned the Mīmārhsakas as unfit for initiation into Saivism. 
‘Fhe Mimarhsakas like Kumarila and others, likewise, condemn- 
ed the Agama-Saivas as low as the Šūdras. But inspite of 
such ideological differences, it is interesting to note their 
mutual impact. The Agama-Saivas used the ceremony of 
offering oblations to fire-god and the hymns (mantras) concern- 
ed, as noted in the Grhya-sütras and they composed even some 
mantras just after the Vedic ones. **Namah Sivaya’’—was 
the most sacred hymn, used by them in their worship. The 
Mrgendragama shows how the Vedic form of worship was 
gradually replaced by the Saiva cult, because the Vedic wor- 
ship was not taken to bea concrete form of worship and 
devotion to Siva took a definite and concrete shape. 

Now let us enquire into the philosophy of the Saivagamas, 
which has been briefly summarised in the Sarva-dar$ana- 
sarhgraha of Madhavacharya (the 14th cent. A.D). The Saiva 
system of these Agamas deals with three categories, the Lord 
(Pati), the individual soul (pa$u) and the fetter (pasa) which 
are already discussed in connection with the Lakulīša Pāšupata 
system. Mādhava speaks of its four feet (parts): —Knowledge 
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(vidya), action (kriya), meditation (yoga) and conduct 
(charya). The Vidya-pàda contains the essentials of the 
philosophy of this cult; itexplains the nature of the three 
categories, mentioned above and determines the importance 
ofthe mantras and of God presiding over them. The initia- 
tion-ceremony is the means to the highest human end ; and 
so it must be resorted to for emancipation. The Gurus were 
of the greatest value to these Šaiva s and they were looked 
upon as Siva by the Saivas. The true devotees of Siva, who 
were averse to this world were eligible for initiation and they 
had to depend on the grace of the goddess known in Saiva- 
Scriptures as Šaktipātam. The second part deals with the 
ceremonial action (kriyā) with an explanation of the different 
processes of initiation, whichis again of many forms and 
of many parts. From the survey of these ceremonial actions 
it appears that the Saivas of the Agama-school were not 
‘atimargika’, i.e., they were not away from the path like the 
Pāšupatas. It is interesting to note that women and Šūdras 
were also allowed to be initiated, though after initiation they 
were given different names according to their caste or sex. 
Hence the Agama-Saivas were more liberal than the Pāšupatas 
who were, as noted before, the orthodox ones to initiate only 
the Brāhmaņas. It may be noted here that the Kāpālikas and 
the Kālāmukhas allowed the people of other castes to be 
initiated into their order because they believed that ‘‘one 
becomes a Brahmana immediately after the process of initia- 
tion, and a man becomes a holy saint by undertaking the 
vow of a Kapala’’. 

The names of different initiations of the Agama-$aivas 
were samaya, Vi$esa and Nirvana. The Guru played an 
active part in the first two initiations and it was through his 
machinations the disciples were released from fetters. The 
Nirvāna-initiation was meant for him who had already 
advanced far in the spiritual path; and its superiority was 
established on the belief that immediately after this initiation 
the Sadhaka became free from all fetters, even in this life and 
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he became as pure as Siva and became the master of divine 
powers like omniscience, etc. But it deserves mention that 
these Šaivas of the Agamas did never take recourse to any 
extreme path (atimarga) like the Pasupatas. 

The third part (Yoga) deals with 36 principles, the deities 
presiding over them, the individual soul, the Higher Soul, the 
power (Sakti), maya and mahāmāyā, the causes of this world, 
miraculous powers, meditation, concentration and absorption 
in thought (samadhi) and the different circles in the body 
beginning with the root circle (Mūlādhāra). 

Lastly, follows the foot of ‘charya’ because Madhava 
says that ‘‘meditation is worthless without practice". Charyā 
is what is enjoined as the practical duty. It deals with 
penances, a purificatory ceremony, the foundation and 
natures of Siva-linga, of the visible Linga of Uma and 
Mahešvara, etc. Some of the actions, prescribed are to take 
the residue of what is offered to the deity, glorification of 
Siva, of Saiva and of the Saiva doctrines and philosophy, to 
enjoy things belonging to God and to kill animals. 

Now to enquire into the essence of the philosophy of the 
Saivāgamas. The first category is Siva or Pati. Siva is held 
to be the Lord (or master). He is independent, whereas the 
liberated souls and Vidyešvara-s, though they partake of the 
divine nature of Siva, are dependent on Siva. The Saivagama 
teaches us that Siva is the instrumental agent of all the activi- 
ties of production, maintenance, destruction, veiling up of the 
truth and liberation. Thus the Supreme Lord is the designer 
of this world and things manifest themselves in the natural 
course. Madhava says that Siva is the intelligent Being, the 
instrumental cause of the orderly arrangement of the different 
parts of this world. 

Madhava in SDS refers to the philosophy of the Saiva- 
gamas that *«God is the universal agent, but not irrespective 
of the actions done by living beings"; thus it rejects the view 
of the earlier Pagupatas that God of His own will arranges all 
experiences for us but it asserts that He does so on the basis of 
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our own Karma. Madhava shows that this theory of the Saiva- 
gamas does not violate God’s independence, ‘‘since it does 
not really violate an agent’s independence to allow that he 
does not act irrespectively of means’’; and concludes that 
**inference (as well as Sruti) establishes the existence of an 
agent who knows the various fruits of action, their means, 
material causes, etc., according to the laws of the various 
individual merits". The Saivas of the Agama school believe 
that if God be accepted as the instrumental agent, irrespective 
of Karman, he would be liable to the imputation of partiality 
and cruelty. 

God has not a body like that of a pašu but He has a body, 
made up of powers, certain mantras being the various parts 
of His body. His body, created according to His own will 
is the cause of five operations of the Supreme, viz., grace, 
obscuration, destruction, preservation and production. The 
Mrgendragama states that ‘‘from the impossibility of its posses- 
sing mala, etc., the body of the Supreme is of pure energy and 
not like ours". It should be noted that ‘‘the word ‘Siva’ 
includes in its proper meaning ‘‘the Lord’’, all those who have 
attained to the state of Siva, as the Lords of the Mantras, 
Mahešvara, the emancipated souls who have become Sivas 
and the inspired teachers’’. 

Next about the Pašu or the individual soul, also known as 
the non-atomic (Ananu) or the Kgetrajūa, the knower of the 
body. The Pašu is not the same as the body, as the charvakas 
think, because in that case memory can not be explained, nor 
is it held as cognisable by perception as the Naiyāyikas say, 
nor is it non-pervading like that of the Jainas and nor is it 
momentary as the Vijfianavadins (Bauddhas) think. Likewise 
these Saivas do not agree with the Vedantins who hold that 
itis only one, ‘“‘since the apportionment of different fruits 
proves that there are many individual souls". Nor do they 
hold in the light of the Sankhyas that it is devoid of action, 
as when all the fetters are removed, it attains the state of 
identity with Šiva. The Mrgendragama declares that ‘‘identity 
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with Siva results when all fetters are removed’’. The Tattva-. 
prakāša states that ‘‘the liberated souls are themselves Sivas, 
but these are liberated by his favour; He is to be known as. 
the one eternally liberated, whose body is the five mantras’’. 
kalah, pralayakalah 
and sakalah. The first are those who are under the influence. 
of ‘mala’ only and who have severed all connections with 
organs (Kalah) as a result of the wearing out of the impres- 
sions of deeds done, by means of knowledge, meditation, 
asceticism or by the enjoyment or suffering of fruit (bhoga). 
The second are those who are under the influence of ‘mala’ 
and ‘Karman’ and whose organs (Kala, etc.) are destroyed by 
mundane destructions. And the third are those who are bound 
in the three fetters of ‘mala’, ‘maya’ and ‘Karman’ and so. 
they are called sa-kala. The first class are again subdivided 
into ‘Samapta-Kalusah’ and ‘a-samapta-Kalusah’, according 
as their inherent corruption is perfectly exhausted or not. 
The samapta-Kalusah are elevated to the status of Vidye$-. 
varas, as their taints are exhausted. The Vidye$varas are 
eight, Ananta, Süksma (subtle), Sivottama (the best Siva), 
Eka-netra (the one-eyed), Eka-Rudra (the one Rudra), Tri- 
mürttika (one with three forms), Srikantha and Sikhandin. 
The Pralayakalah are also twofold, Pakva-pāša-dvaya or not, 
those in whom the two remaining fetters are matured and 
those in whom they are not. The former attain liberation, 
but the latter, by the power of Karman, are endowed with the 
puryastaka body and pass through various births. The purya- 
staka body is composed of eight elements, enumerated in 
different ways, viz., five elements, five rudiments, five organs 
of knowledge, those of action, four internal organs, their 
instruments, nature (prakrti) and the class composed of the 
five, beginning with Kala. Some having the puryastaka, 
being virtuous are raised to the position of lords of the world 
by Mahe$vara Ananta. Sakala is again of two classes, one 
whose taint (Kalusa) is matured (pakva) and the other whose 
taintis notso. The first is raised to the status of Mantre$vara 
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of 118 mantras. The Supreme Lord, having assumed the 
form of a teacher, stops the continued accession of maturity 
and contracts his manifested power and ultimately grants to 
them liberation by the process of initiation. But those Anus. 
or atomic souls whose taint is not ripened (wiped off), are 
made to enjoy or suffer according to their Karman. 

Pasa is of four kinds, viz., ‘mala’ or taint, ‘Karman’ or 
the impression of deeds, ‘maya’ or the material cause and 
‘rodha-Sakti’ or the overpowerer, as put in the Mrgendrā- 
gama. ‘Mala’ interrupts the soul’s powers of vision and 
action as the husk envelops the grain of rice. The overpowerer 
or the obscuring power is the power of Siva, because it obscures 
the soul by superintending matter and so it is metaphorically 
called pasa (a fetter). Action is the impression of deeds done 
by those who desire the fruit. Itis in the form of merit or 
demerit and it is eternal in a never-beginning series like the 
seed and shoot. Māyā is that energy of the Divine Being into. 
which the whole creation resolves itself at the time of dissolu- 
tion and which comes into manifestation at a creation in the 
form of effects as Kala, etc. 

The above mentioned analysis of the doctrines and philo- 
sophy of the Saivagamas shows that like the Pasupata system, 
treated before this school is also dualistic or pluralistic. Both 
the systems hold that Pati and Pašu are two separate entities- 
and Pradhāna (or Prakrti or Maya) is the constituent cause of 
the material world. According to the Pagupatas the delivered. 
souls get released from ignorance, weakness and sorrow and 
attain infinite knowledge and miraculous powers of action and 
are raised to the state of Mahaganapati by the grace of Siva; 
whereas according to the Agama-school the delivered souls. 
become Siva; that means, they attain perfect resemblance with 
Siva, of course, without the power of creation. 

Now about the philosophy of the Vāyavīya sarhhitā of the 
Siva-mahapurana, which elucidates the Pagupata view. 

God is the creator, helper and destroyer of the Universe.. 


^ He is called the Highest Purusa, the Brahman or the Paramāt- 
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i man. Pradhāna or Prakrti is His body. God creates distur- * 
i bance in Pradhāna and manifests Himself in 23 different cate- 
P gories but He himself is ever undisturbed and unchanged. 
(vii. 1.2. 19). Heis the ultimate cause of all, even of gods, 
together with matter and sense-faculties. (vii. 1. 3). In the 
end the world will disappear and return to Him. The Siva- 
mahāpurāņa also emphasises that there is only one Lord with- 
1 out any second, like the Svet. Upanisad; but it introduces 
Er s] maya or prakrti to explain the appearance of this world. 
| God is also conceived as producing time. Heis the Lord 
| of all gunas and is the liberator of all bondage. Kala is 
| nothing but the energy of Siva, (ISasya valam); and it is the 
t | controlling power of God (Vi$va-niyamakam, vii. 1. 7.7). 
E | Kāla as a power springs from God and pervades all; but Siva 
| is not fettered by time, as He is the Lord of time. 

Next about Prakrti. Prakrti or Pradhana or Avyakta is the 
sal «cause consisting of three guņas and it manifests itself in the 
E - un „shape of the object-world, and everything returns to it. The 
sex process of manifestation is whatis known as Kala. Three 

| .gunas, Sattva, Rajas and Tamas come out of prakrti. Thus here 


RCM | we marka difference between this purāņa and the Sankhya 
=| wherein prakrti is nothing but the equilibrium of the three 
Salt gunas. This avyakta or prakrti gets modified or expressed in 


the shape of five tanmātras, five gross elements, and eleven 
| „senses just like the Sankhya order of evolution. Thus prakrti 
is the cause of the object-world, effects, its transformations. 
| This Sarhhita also teaches like the Pāšupata Sūtras that the 
knowledge of pašu, the individual souls, pasa or the bondage 
| and Pati, i.e., the Supreme Lord leads to supreme happiness; 
it and ignorance is the source of all our sorrows. Siva is beyond 
IM | pašu-s and pāšas and controls them both. (vii. 1. 5). 
m | | Prakrti is destructible or Ksara, whereas purusa is indes- 
SS tructible or akgara; and both are moved to action by God. 
EI As in the $vet. Upa., here prakrti is identified with maya and 
= | puruga is encircled by maya as a result of his past actions by 
ae} the instrumentality of God. Hence this maya is nothing but 
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a power of God; and by its influence the purusa loses his 
natural purity. The state of remaining under the veil of maya 
is due to the past deeds of the puruga when heis to enjoy or 
suffer. 

This Sarhhitā also establishes one great soul or Atman, a 
Universal entity, different from intellect, senses and the body. 
This soul is the permanent enjoyer of all human experiences, 
even in the absence of the body. He appears as many and 
manifests various tendencies in different persons. (‘‘aneka- 
deha-bhedena bhinnā vrttir ihatmanah’’—VII. 1. 5. 56, etc). 
All beings or pasu-s are the manifestations of this Soul 
(puruga). The Supreme Lord is, already noted the creator 
of both Pašu and pāša. The individual souls (purusas) are 
but the reflections of One Great Soul, appearing as many 
because of His reflection in different conditions. Both pasu-s 
and pāša-s are inanimate and they are created by the Lord, 
Siva who is the intelligent agent. 

Next about the function of Siva. He is, as already notified, 
the creator of all, by His mere will and He himself is inde- 
pendent, while the Pašu-s are dependent on His will. Šiva 
is always helpful to Pagu-s to get their best through their 
actions. Thus He extends His graceto help all and does 
never any harmto anybody. If He punishes anybody, it is 
for his good because by punishment his impurities are purged 
out. The individual souls (pašu-s) are naturally full of im- 
purities (mala-s), and so they pass through the cycles of births 
and deaths in accordance with their Karman. The Vayaviya 
Sarh. states that God emancipates those souls only when their 
natural impurities are purged out; and for this the individual 
persons have to exert themselves to reach the proximity of 
God. God grants His grace to allin the sense that He helps 
all to develop according to their respective deserts. It is note- 
worthy that all souls are associated with impurities but they 
are pervaded by Siva; when the impurities are purged; Siva 


% = becomes more distinctly manifest, that means the individual 


soul attains the state of Siva. These impurities are to be 
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eradicated by knowledge which brings about the proximity of 
Siva. The cause ofall impurities which generates the cycle 
of births and deaths is maya and the objective world and only 
the proximity of Siva helps one to be released from them. 
God is the Superintendent of all and His ordering will or His 
proximity controls the entire world. Thus to speak in a 
nutshell, the impurities of individuals are natural to themselves 
and God's will would purge them out through sufferings, in 
proportion to the natural limitations of individual souls. 
Hence though God's will is always uniform, the liberation of 
souls is not uniform. 

The Vāyavīya sarhhita (vii. 2) states that God Himself binds 
all pagu-s by impurities, maya, etc., and He alone can release 
them when he is duly worshipped with their devotion. [mala- 
miyà dibhih pāšaih sa badhnāti pašūn patih/sa eva mochaka-s- 
tesim bhaktyā samyag-upasitah//." (vii. 2.2. 12).] The 23 
categories of Sànkhya, produced by māyā are the objects or 
bonds by which Siva binds all pa$u-s and makes them perform 
their own duties. His will can not be transcended by any 
body. [ 

The material world is but the manifestation of Siva. God 
is called in different names like ISāna, i.e., the Lord appearing 
in eightfold forms of earth, water, fire, air, ether, the soul, the 
sun and the moon. God regulates the various forms of this 
material world for the good of souls, which are also His forms. 
The real worship of Siva consists in doing good to all people 
because they are but His forms. 

The Šiva-mahāpurāņa refers to Saivagamas and their teach- 
ings briefly for the exposition of the Pāšupata view, so that the 
Saivas may utilise them for the mercy of Siva. It emphasises 
on the sincerity of one's faith ($raddha) in Siva for His grace. 
Faith alone (and not mere penances, chanting, or religious 
postures, etc.) is the secret of. spiritual success and it depends 
on one's due performance of duties of varņāšramas. This 
treatise deals with Saivadharma which lies in knowledge, 
action, right conduct and yoga. Knowledge means that of the 
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nature of souls, objects and Siva. Action means the purifica- 
tion according to the guidance of the guru. Right conduct or 
Charyā means due worship of Siva on the basis of varnāšrama- 
dharma. And yoga means the suspension of mental activities 
save and except the constant thinking of God. Sense-control 
(Yama and niyama-s, as described by Kaundinya) helps one 
to get rid of sins and leads one to Vairāgya, aversion to the 
object-world. Vairāgya leads one to knowledge and ultimately 
to yoga. He alone who rises above merit and demerit, virtue 
and vice is able to attain liberation. 

It is interesting to note that the Siva-mahapurana (vii. 1. 32) 
describes some esoteric and obscure physiological processes 
by which one gains immortality as inherent in Siva. Elsewhere 
(vii. 2. 37) it speaks of five methods of yoga: —(i) mantra-yoga, 
i.e., the process by which one gets one's mind steadied by con- 
stant repetition of some mantras; (ii) sparša-yoga when the 
mantra-yoga is accompanied by pranayama ; (iii bhāva-yoga 
when this yoga is continued to meet a state that no mantra is 
further required; (iv) abhāva-yoga, i.e., the more advanced 
state of yoga when the world-sense disappears ; and (v) mahā- 
yoga, when the sadhaka realises that he is one with Siva and 
this is the highest stage of yoga. Thus the yoga-processes, 
treated here includes those of the yoga-sūtras of Patafijali, 
differing only in one point because according to Pataūjali, the 
mind is to be concentrated first on a gross object, then on 
subtler entities and ultimately on Siva, who finally grants His 
grace of liberation to the yogin, being pleased with his devo- 
tion: Yoga, according to the Pāšupatas is derived from the 
root *yujir yoge’, while Patafijali’s Yoga is from ‘yuj samā- 
dhāu'. The Vāyavīya sarhhitā mentions again that the world 
is permeated by Siva in His form as Sakti or energy and hence 
it stresses on meditation on Siva along with His Sakti. 

As in the Lakulīša system, here also the yogin is described 
as winning some miraculous powers like pratibhà, i.e., the 

«power of knowing distant or subtle things. Of course, these 
- powers are noted as obstacles in the path of mahāyoga, men- 
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tioned above. The peculiarity of the Pasupata-yoga, as distinct 
from Patafijali’s Yoga is noted in Vayaviya Samhita, (vii. 2.38) 
wherein as regards the āsana (posture) it points out that the 
Yogin should fix his attention On the tip of the nose and 
meditate on Šiva and Sakti within himself and that he may 
also concentrate on his navel, throat, palatal cavity and the 
spot between the eyebrows. One may start with meditating. 
on the recognised images of Siva, as mentioned in the Saivasas- : 
tras, Meditation begins with an object but it must end in 
the stage of its being objectless (nirvisaya or nirvija). Medi- 
tation is highly emphasised on and it is the source of libera- 
tion and lasting happiness. (vii. 2. 39. 28). 


" 


CHAPTER I 


COMMENTARY OF BHAGAVAN KAUNDINYA 


*tAthātah Pašupateh Pasupatam Yogavidhim 
Vyakhyasyamah’’. 1. 
[Now then we shall expound the Pāšupata Union and 
rites of Pašupati.] 


After offering obeisance with the head (bent) to that 
Pasupati, the Lord of the house (world) who created the 
entire world beginning with Brahmā for the good (of all), 
Kaundinya, following the tradition of his predecessors makes 
the commentary known as Paūchārtha (five categories), the 
best of its kind, enriched with significance and knowledge 
Of the highest order. 


Now Bhagavan will expound five categories. Now what 
is its first sūtra? Here it is said—**Athātah Pāšupateh Pagu- 
patam Yoga-vidhim Vyakhyasyamah.’’ This is the first sūtra, 
pronounced at the beginning of the scripture. After that the 
analysis ofthe words is made. (We shall explain the Pasupata 
Union and the rites of Pagupati in accordance with it.) The 
aphorism contains eight words. There ‘‘Atha’’ and ‘atah’? 
are two words, indeclinables. The word **Pašupateh'” is 
pronounced in the sense of one from whom it was received. 
The term ‘‘Pasupatam’’ is a word ending ina taddhita suffix, 
The term ‘“Yoga-Vidhim’’ is a compound. Vi and Au—these 
ate two words. *'Khyāsyāmaļ is a verb. 

The question is—why is the analysis of words rade? The 
answer is—for the sake of its established significance. Why is 

=the meaning of words, not established? Because the words 
are here used in separate senses. That is why it is said—as a 
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man is not identified, though his body is exposed, if his head 
is covered, so the Sūtra conveys no sense, if its compound is 
not analysed. Thus for bringing out its established meaning 
‘the analysis of words is done. Says—the analysis of words 
and its need are mentioned. Now to say—who is the source 
of the scripture? Here it is said—‘‘athatah Pasupateh, etc.’’— 
this is the source of the scripture. There the Sastra means 
the Tantra, the texts and the knowledge of them. Both the 
texts and their meanings are the means to approach the šāstra. 
Its extent consists in the Sūtras beginning with the word 
*tatha" and ending in Siva. The numbers are five chapters, 
five Brahmans and sections (adhikaranas). The explanation 
of the words ‘atha’ (meaning ‘then’) and atah (meaning 
‘therefore’) and the instructions on bath and lying down 
presuppose the established relation between the disciple and 
the preceptor (Acharya). Because even the persons who have 
attained the highest state of emancipation (Kaivalya) are found 
to have experienced miseries, this preceptor is the best of all 
Āchāryas, because he has the direct vision of the effect (Karya 
=the world) and its cause'(Pašupati), he is a learned Brahmana 
(vipra, 5. 27) and as he has direct knowledge of the means 
and its end, he answers the questions and he is in the state of 
the all-powerful, as he is emancipated, he is within the range 
„Of the mind and the not-mind (2. 27) and because he has power: 
.of assuming forms at his sweet will (1.24). Similarly, for 
insisting on ‘‘brahmana’’ (4. 20), prohibition of women (1. 13) 
and instruction for conquering the senses (5.7), as mentioned 
in—‘‘deafness, blindness, want of smelling capacity, dumb- 
ness, dullness, madness, leprosy, impotency, lameness, etc.’’— 
thus free from all these diseases and possessed of active senses 
is the Brahmana disciple. And this disciple is also equipped 
with special qualities. Again the gods have special qualifica- 
tion of playing and the Ī$vara's inclinations are guided by the 
mood of playing. The Acharya is inclined to pronounce the 
injunctions for the sake of favour. And because of instruction 
for worship, prompting, favour and the desire to attain the 
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Good (Siva) the disciple, aiming at reaching the end of 
all pains is here inclined to approach the Guru (preceptor) , 
but not for dharma, artha (wealth), kama (desires) and 
moksa. And for having power to assume forms at his will 
(1. 24) the Acharya is differentiated from Indra, Kaušika and 
others, he isa divine being with the innate power of the 
highest play and majesty. Indra, Kaušika and others are 
disciples, but they are not divine beings because they are 
subject to pains like prompting, approaching, impressions, 
etc., and they are overpowered by them. Again, as the good 
are accepted as authority, for being actuated by (special) 
desires to assume forms at his will (1. 24) and because of his 
not being born (ch. 1. 40) God in the shape of man took the 
form of a Brahmana and became incarnated in Kāyāvataraņa. 
And he walked on foot to Ujjaini! How (known)? By the 
authority of the Sista-s (good and learned persons) and by the 
sight or hearing of symbols. He assumed the mark, remark- 
able for the highest stage (āšrama) and pronounced the 
injunctions; helived on the altar of ashes in a pure spot for 
the connection with the disciples in a house, as mentioned in 
"his own scripture, as bath by ashes, lying down and re-bath 
with ashes, garland of flowers and a single garment are pre- 
scribed and as the temple is reputed for being the resort. Hence 
being prompted by Rudra the worshipful Ku$ika (the 10th 
Guru in the line of Guru-s) approached the Acharya, marked 
in him the signs of excellence beginning with the highest 
pleasure and the opposite signs in himself, paid homage to 
his feet and according to the custom, related his caste, gotra, 
learning and freedom from debts. The disciple stood like a 
patient before the Acharya who was like a physician and 
asked him in time when he was in leisure—'*Oh Lord, Is 
there any complete and absolute cessation of all pains, viz., 
the Ādhyātmika (i.e., the pains, generated by intra-organic 


1. Kaušika is the 2nd of 18 Avataras. Ujjain is one of 12 Troue 
- liga places of pilgrimage. 


4 
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causes like bodily disorders and mental affections), adhi- 
bhautika (the pains produced by extra-organic natural causes 
like men, beasts, thorns, etc.) and ādhidaivika (caused by 
extra-organic supernatural causes, e. 8. the pains inflicted by 
ghosts, demons, etc.) or not? Next in cases of desires to 
gain right to get at the thing, noted, the advice should come 
by refuting others’ arguments and the lessons to good disciples 
and spiritual aspirants (sādhakas) are of established reputation 
and to teach the category of cause (karana) the worshipful 
Acharya himself, after refuting others’ views within himself 
said—‘Atha etc’. Here the word ‘atha’ (now) refers to some- 
thing antecedent. Why? The disciple put the guestion first and 
then the Lord said on its basis. Thus this word ‘atha’ is ‘for 
the answer of the querry, already made. That is the termi- 
nation of pain, this is the meaning. 

The question is—‘‘Is the end of pain promised to the 
tested disciple orto the untested one? The conclusion is—to 
the tested one. Because it is said—‘‘atah’’, i.e., therefore. 
Here the term ‘atah’ is used for the quality of the disciple. 
Because this disciple is born of a country known as Brahma- 
varta, of a good family and is of keen senses and is possessed 
of the desire to realise the Truth. So the word ‘Atah’ is to be 
read in connection with the meaning. 

Now how can that end of pains be attained? Or by which 
means? “The answer is—by Pa$upati. The concluding part 
of the proposition—by the grace (of Pašupati). Here Pasupati 
means the Lord of Paśu-s (the effect or created world). Here 
the pašu-s are all sentient beings except the emancipated 
souls (like Sanandana, Sanat-kumara and others in other 
systems). And the pasu-s? are both those who are manifested 


2. By the cogitant organ every sentient being is cognisant of objects 
in general, discriminated or not discriminated, when irradiated by the 
light which is identical with the external things. ........- The sentient 
spirit is of two kinds, the appetent and non-appetent. The appetent 
isthe spirit associated with organism and organs; the non-appetent 
is the spirit apart from organism and organs." (The Sarva-darsana- 
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in the shape of Kārya and Kāraņa (senses) and those who are 
not so manifested. Now what is the state ofa pa$u? The 
answer is—want of excellence is bondage. Bondage? is want 
of excellence and want of independence; and its characteristic 
is the obstruction of the power of the cause. It is beginning- 
less. By bondage is meant the imposition of its quality(?) If 
you ask what is its characteristic, the answer is that the pašu-s 
are due totheir capacity to be seen and to be enchained. 
There the pāša-s are the Kalā-s (23 elements of the Sankhya 
system) of Karya and Karana types (organism and organs). 
And these Kala-s will be mentioned later on. Being enchained, 
bound and obstructed by those Kalā-s they (ra$u-s) remain 
dependent on the objects like sound, etc. and so it is under- 
stood that bondage is want of independence and of excellence. 
If it be that one, free from Kala-s of Karya (organism) and 
Karana (organs) types (that is one who is free from attachment 
to the object-world) becomes free from egos (pašutva), no. 
"Hence it is said—the scriptures mention the cases of those who, 
even though withdrawn from the object-world, get themselves 
connected with it again and again. And the other way (of 
explanation). The Pasu-s are so called because they are seen. 
Because though they are all-pervasive and possessed of pure 
consciousness, they see and realise only the body and not the 
outside world. And those who are averse to the object-world 
do neither accept nor reject it. And the object-world depends 
on merit and demerit, manifestation, space, time and guidance 
and others. So itis well said that the Pa$u-s are due to seeing 

. and binding. Because it has been said—‘‘Those who are 
released by the Sankhya-Yoga and are masters of the Sankhya- 
Yoga are all remembered as Pa$u-s, beginning with Brahma 
and ending with birds. 


Safigraha, trans. by E. B. Cowell and A.E. Gough, Varanasi, The 
Chowkhamba Sanskrit series office, 1961, pp. 106-107). 
— 3. By the word pašu we are to understand the effect or created 
“world, the word designating that which is dependent on something 
ulterior. (S. D. S., ibid, p. 105). 
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Why "Lord (Pati)? He who creates and protects those 
Pašu-s is, therefore, the ruler (Pati). How does He get and 
protect them? So by the all-pervading power. Because they 
can not surpass His infinite power. Because he is a learned 
Being (Vipra, 5. 27), he possesses unending and immeasureable 
power of knowledge. By that immeasureable power the 
Lord gets the innumerable Pasu-s directly. The power of the 
"master protects them. How? His will determines their likes 
and dislikes, their existence and their attainment of desirable 
and undesirable states of existence or places, bodies, senses 
and others. That means they are supervised and prompted 
by Him. ‘‘PaSupateh’’ indicates **Karya'" and ''Kāraņa”” 
and (His) grace, The end of pains is attainable by that grace 
and not simply by knowledge, aversion, piety and renunciation 
of all excellences (or miraculous powers). 

The question is—to what sort of persons or in what cir- 
cumstances that Lord distributes His grace? The answer is— 
when that is attained by this (person). The question is—what 
is that? ‘The answer is—‘‘Pasupatam’’ which means here that 
which is told by Pašupati and accepted and which starts 
centring round Pa$upati. As for example, the mind ofa 
Vaisnava. 

What is that? The answer is—Yoga. Here Yoga means 
the conjunction of the (individual) soul with God through the 
intellec. And that is born of one-sided activity on the part 
of a person because of the instrumentality of study, etc., as in 
the case of contact between a pillar and a hawk. Because 
there are rules for both guidance and studying, this (Yoga) is 
porn of reciprocity of actions as in the case of contact between 
two sheep. Because the Lord is all-pervading, there is no 
scope for separation. And the unification is advised only in 
the case of separated ones. In the Yoga of actions it is like 
one who was once attached to the object-world but now averse 
toit. But in this scripture Yoga is restricted to activity which 
is characterised by concentration (samadhi). 


The question is—‘‘Is Yoga attainable simply by know- 


F 
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ledge? The answer is, because it is said—for the attainment 
of that we shall expound the practices (vidhi) Here the term 
*Yoga-vidhi' means the practices of Yoga, a certain course of 
action and it is a case of the sasthi-tatpurusa Compound. Here 
the technical term ‘Vidhi? is used as in the ‘Yajfiavidhi’ in 
the sense of all (particular) actions, subtle and gross, internal 
and external, similar and peculiar and not as in ‘Sena-Vana,* 
(army and forest) etc. Why? The temporary activities can 
not be taken as a whole. If so, why ‘Vidhi’? Itis called 
«Vidhi' because it enjoins and because it creates the idea of 
the means and theend. ‘Vidhim’ is used in the sense of 
action. 


Thus with the end of pains the Effect (Karya or Egos or 
Jīva-s or Pa$u-s), the cause (Kāraņa, the Lord or Pašupati), 
the union (Yoga) and the practices (vidhi)—these five cate- 
gories (padartha) are briefly referred to. These are to be 
explained. Their explanation lies in extension, classification, 
characterisation, concision and conclusion. Here something 
is to be explained and something else is the explanation. That 
is why it is said—we shall explain. Hence the element ‘Vi’ 
means extension, classification and specialisation. There the 
term ‘Vistara’ means the perception, inference and testimony, 
sources of knowledge. Now perception is of two classes, the 
direct knowledge, gained by senses and by Self. Perception 
by senses means the objects of senses like sound, touch, 
colour, taste, smell and pots, etc., as established by the exposi- 
tion, heat, urine, stool, flesh, salt and breath-control. Percep- 
tion by Self is again proved by the aphorisms like ‘Tad- 
upahara’ (1. 8), Krtsna-tapo (3. 19) and duhkhanta (5. 40) etc. 
As for example, the grain measured by the unit of ‘prastha’ 
is called ‘prastha’. Really speaking, the entire world which 
denotes the relation between senses and objects and which is 


4. Vidhi is a general term but it means here all particular actions. 
But ‘Sena’ (army) and vana (forest) are terms to mean the whole (a 
collective term) containing the parts, is, a soldier or a tree. 
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associated with merit (dharma), demerit (adharma), manifes- 
tation, space, time and guidance, etc., becomes pramana (a 
source of valid knowledge). Perception by Self is the totality 
of the relations produced by mind (chitta) and the internal 
organ (antahkarana). Inference also is preceded by percep- 
tion; the totality of the relations between mind, Self and inner 
organs and it is the cause of memories and diverse things like 
dharma, adharma, manifestation, space, time and guidance, 
etc. and time of creation, preservation and disappearance, etc. 
And by these is inferred that the cause is the doer of the 
future creation. Hence it is not beyond the range of the 
causal relation. And that is of two types:—drsta (perceived) 
and samanyatodrsta (perceived through universals). There 
again the drsta is of two classes—pūrvavat* and segavat.* 
"This man was seen before as having the length of six aūgulas 
and so for this reason he is surely that man—this is pürvavat. 
The gesavat is that this is recognised as a cow on the evidence 
of its horns only. The Sāmānyatodrsta inference is illustrated 
when on seeing the different positions of the moon on account 
of its previous motion we infer that it moves. Even in three 
periods of time (past, present and future) the pramāņa is the 
source of knowledge of the object. Agama is the scriptural 
testimony that is handed down to us from Mahešvara through 
His disciples. Agama is remembered as being told to be the 
source of the behavior of the unearthly beings. It is esta- 
blished by the sūtra like ‘‘Rudrah provacha’’ (Rudra said). 
Comparison, postulation, possibility, non-cognition (abhāva), 
tradition (aitihya) and pratibhā, etc., are regarded as falling 
with in these only (perception, inference and testimony). So 
these three are valid sources of knowledge. The Supreme Lord 
(Bhagavan) is the guide and cause of all valid knowledge. 
The individual being (purusa) is the knower. The five padā- 


5. A pūrvavat inference is that in which we infer the unperceived 


effect from a perceived cause. 
6. A sesavat inference is that in which we infer the unperceived 


cause from a perceived effect. 


COMMENTARY OF BHAGAVAN KAUNDINYA 55 


rtha-s (categories) beginning with Kārya and Kāraņa are the 
knowables. Knowledge is consciousness. Consciousness is 
right thinking, right understanding and the expression of 
Vidyā (knowledge). «Vi'” is used in the sense of **Vistara'" 
(extension) because both Pašupāti (uddeša) and vidhi-s (pres- 
cribed practices) are made available. Vibhāga means the 
division into (or analysis of) words, objects, aphorisms, 
sections and chapters and so on. Višesa means the separation 
of the goal or end (Sadhya) from the means (sādhana). Ah 
means the scope of explanation. We shall discuss standing 
within our scope word to word, aphorism to aphorism, section 
+o section and chapter to chapter until we reach understanding 
and the end. Khya means description. We shall describe 
with the help of technical terms, perceived and unperceived 
and prescribed in the Vedas, etc. and also ina different way. 
*Syā' is used in the sense of the future tense and by that period 
this Acharya sanctifies the brahmana who comes from among 
the house-holders, who is already tested, as evidenced by the 
term ‘atah’ and who has undertaken (spiritual) fast and cere- 
mony (vrata), by ashes, purified by the mantra *'Sadyojata', 
etc., on the right side of the image of Mahadeva, and makes 
him hear the mantra after changing the marks of his origin. 
*Ma' is used in the sense of assurance. The Lord himself is 
the speaker by degrees of both the explanation and the explain- 
able to him who is well disciplined in the series of actions 
like rising etc. To get something subtle requires the adoption 
of gross means and because the rules of the previous stage are 
prohibited and those of the highest stage are of reputation, the 
Vidhi (the rule of conduct) is first explained. Here ends this 
exposition of the Padarthas (categories). 

Here the question is—the portion, accepted is being duly 
explained first. Now to think of this. What is the beginning, 
the middle or the end, or of how many parts is the Vidhi? 
‘The answer is—the first ‘vidhi’ is by ashes (1.2), the middle 


is by the abuse (3.5) and the end is in being dull (4.8) and that 
Vidhi has three parts, viz., gift, sacrifice and penance. How 
isitknown? Because this begins with— 
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««Bhasmanā trisavaņam snayita.’’2. 
[One must take bath by ashes in three periods of the day.] 


Here ashes mean the object which is given to Vāma (Pasu- 
pati) and which is produced by fuel set on fire. That is made 
by others, it is an earthly food and shining. Ashes should be 
acquired like alms from the villages etc. Because ashes are 
helpful to the observance of bath, lying down and rebath, 
they must be taken and because they have nothing to do with 
injury, they are the purest and best things and they should be 
taken profusely as the means (of spiritual rise). lf not avail- 
able, at least a slight quantity must be taken. And as its 
substratum gourd, hide and cloth, etc., are reputed here— Now 
what is to be done with ashes? The answer is—the instrument- 
al case-ending in bhasmanā is meant for instrumentality and it 
speaks of the action of the agent, as for example, the smooth- 
ing (of wood) is done by the instrument concerned or cover- 
ing is done by intelligence. Now in what time is that action 
to be done? Tri-savanam. It is a case of dvigu compound. 
Three means the quantity. Savanam indicates the period of 
time. The first (morning) prayer, the midday prayer and the 
last (evening) prayer—three prayers. Thus tri-savanam means 
three prayers or three periods. Now thrice what should be 
done by this (sādhaka)? So it is said—he should bathe. 
Here bath means removal of dirt like oily substance, refuses 
of skin, excretion, bad scent, etc., coming to bodies by ashes 
as a matter of purification. But bath means the conjunction 
of body with ashes. Really speaking, bath, etc., are nothing 
but acts of self-purification because there is an aphorism 
*Dharmātmā'” (5.31) which speaks of the acquisition of 
fruits of merit. It is explained as self-purification by the 
mention of an action and its instrument only because of the 
instruction like bath etc., sinlessness (akalusa etc. 1. 18) and 
annihilation of all sins (apahata-pāpmā etc. 3.6). ‘‘Ita’’—this. 
is used in the sense of command and appointment. As it is a 
case of appointment, it must be done and as it is compulsory, 
itis a rule. Why? Because it is established in each Sastra, it 


* 
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is an act of non-injury and it is the cause of the highest good. 
That means one must bathe with ashes and not with water 
which leads to opposite results. 
Is it that only bath is prescribed to be done by ashes? The 
answer is—because it is said— 
*Bhasmani Sayita’’. 3. 
[One should lie down in ashes.] 


Here it is the ashes whose etymological meaning is pre- 
viously mentioned. The ««Bhasmani'” means the substratum 
for physical contact. The ‘‘Saya’’ means relief or rest. Ita 
is in the sense of order or appointment. One should lie down 
at night on ashes and nowhere else. 

It has been said—As the deer, afraid of death, live in anxie- 
ty and do not get sleep; so the high-souled ascetic, intent om 
meditation does notget sleep for fear of the worldly life. 
Moreover, because he is desirous of some special end. And 
it is said—As in horses of good breed sleeping for (the last) 
quarter? - of anight, sleep does not stay long in the eyes of 
one, desirous of something special (i.e., here ‘end of 


sorrows''). 

So staying during day at a place on earth which has been 
washed, spreading ashes one aspirant, intent On study, teaching 
and meditation and tired of thoughts on texts and of concen- 
tration on them should sleep at night on ashes, purified by the 
Sadyojāta and other mantras using his own arm as a pillow.. 
If you ask why, the answer is—for penance, for purification. 
on land or for rest. On the ground, even and uneven and 
with ups and downs one should sleep for a Yama (3 hours): 
or two. 

Now by ashes are only the double interests, bath and lying. 
down served or something else? What will be a remedy for 
him who, even after bath three times, becomes impure? So 
itis said— 


7. Or for the latter half of the night. 
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*Anusnānam''. 4. 
[Re-bath.] 


Like bath with mantras, etc. Here ‘‘Anu’’ denotes some 
succeeding action. Like drinking after previous drinking and 
going behind others. But bath is only the application of ashes. 
If one becomes impure by the residue of the meal taken, by 
hunger, by spitting, or by reason of urine or excretion in 
between the baths in three periods of prayer, then he should 
have bath for the second time. Why so? For purification 
and for the manifestation of the mark (of the Pasupata sect). 
-One should bathe. 

Now are the ashes the only way of manifestation of the 
mark? What is the means of something, not prohibited for 
the increase of devotion? Here it is said: — 


**Nirmālyam.'” 5. 
[Garland.] 
Here garland is an important thing of this world like ashes. 
“Nir” is to mean something, taken down from. Mālyam is 


«equivalent to the collection of flowers. That garland of lotus 
etc., made by others and first placed on the image and then 
taken down and which is not worth possessing must be worn. 
"That must be bourne for the increase of devotion and for the 
-expression of mark. 

Now the question is—where is it established that his mark 

_ is manifested by ashes and garland? So it is said. In this 
‘scripture. Because it is said: — 
“Lingadhari’’. 6. 
[The bearer of the mark.] 

Here as persons of other castes and stages of life have 
marks, distinctive of their own. There the householder has 
as his mark three cloths, bamboo staff, water-jar—filled with 
water, shaving of moustaches, sacred thread, etc. So the marks 
of a brahmachārin are staff, water-jar, girdle by muūjā grass, 
sacred thread, skin of black deer, etc. Likewise the Vāna- 
prastha has also the marks of a water-jar, bark garment, 
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bristle, matted locks of hair, etc. And the bhiksu has the 
marks of three staves, shaven head, water-jar, ochre-coloured 
cloth, water-strainer and (Kusa—) brush, etc. Thus here also 
the mark ofa Pāšupata-Yoga means the distinctive mark of 
ihe stage as for example, ashes-bath, lying down in ashes, 
re-bath, garland, single cloth, etc. and this mark becomes a 
part of his own body creating the idea of Pasupatas among 
the people. The Lingam is due to the act of merging and 
that of marking. Bearing that he becomes the holder of the 
mark, Like the wielder of staff. 

Next—where these duties of bath, lying down, re-bath, etc., 
are to be performed? And whence the garland has to be 
procured? And where should it be taken? Where to live 
after taking the marks? So it is said—in the temple, because 
the sūtra is— 

** Ayatana-vasi’’. 7. 
[A resident in a temple.] 

Here the house (temple) is popularly known like ashes and 
garlands. An denotes limit. Because these householders and 
others, regulated and disciplined, pure and of good customs, 
in their respective spheres worship and sacrifice by the cere- 
monies, prescribed for peace and progress. The house is 
meant for sacrificing. The aspirant should live in that house; 
made by others and so he is the resident and takes the house. 
He lives in a place on earth, in the sky (in caves or upper 
floors?), in the root of a tree or goes on wandering at large 
anywhere and so by the custom of the good he becomes the 
resident of a house (i.e., a temple). 

That means he lives as a man lives on the bank of a river 
(giving up attachment to any particular spot). And he reaps 
the harvest in the shape of merits very soon. It has been 
said—‘‘If there is any holy place (a temple) of Mahe$vara in 
a village or a forest, that is the residence of the virtuous and 
that is the grandest spot for (spiritual) success. 

Now what duties should he do living in that temple? Bath 
etc. or besmearing etc.? Or are there any special duties he 
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should do? There are other special functions he should do 
and we shall describe the desired end. ; 
** Hasita-gita-nrtta-duridunküra-namaskara-*japyo- 
pahareno’ patisthet.’’ 8. 
[One should worship with laughter, songs, dance, sounds of 
dun-dun, salutations, muttering and presents.] 


Then in three periods of bath. one should take bath with 
ashes, sanctified with the Sadyojata, etc., while muttering (the 
mantras) and should goto the temple, while muttering so. 
On going there what he mutters first, he should give up and 
mutter Om, Om, Om. After doing laughter, etc., what he 
mutters next, he should mutter as a matter of rule. By laughter 
here is meant that loud laughter with wide opening of lips 
and throat. By songs is meant that the names of the Lord 
Mahegvara which express His qualities, which are derived 
from the objects, agreeable to Him, and which signify His. 
achievements, are thought of in an assembly in a way not 
conflicting with the convention of the musical science (gand- 
harva šāstra). Whatever is sung in sanskrit or prakrta, in 
one's own composition or others’ should be sung. Dance also 
means the movement, not standing still, raising up, getting 
down, expansion and contraction of hands, feet, etc., in a way 
not conflicting with the convention of the dramaturgy. In 
periods of restraint, for control one should dance along with 
songs. Pun-dun-kāra means that holy sound like that of a 
bull, produced by the conjunction of the tip of the tongue with 
the palate. It produces the sound *duū-duū'. The Kara-term 
is used in the sense ofan item of worshipful attitude, as 
expressed in dui-dun. Namah, i.e., the salutation to be done 
not with lips nor without any sound but it means the mental 
salutation. Kara of Namaskara is used also in the sense of 
a part of mental worship and for the prohibition of verbal or 
soundless worship. Japyam means the concentration of an 
idea with mind on the lines of the mantras known as Sadyojāta 
etc. ‘Upa’ denotes the sense of an adjective, conclusion and 
totality. Upahara means vow or control. It is called Upahara 
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because ofleris made by the Sādhaka as a matter of duty. 
He should approach. Here *Upa' is in the sense of approach. 
That approach is made by one who is sufficiently regulated 
by the laws and is full of modesty and complete surrender. 
The term ‘tisthet’ brings out the idea of one-mindedness and 
the sense of withdrawal from the objective world. The 
Sādhaka should withdraw all senses into concentration and 
offer himself with physical, verbal and mental operations and 
stand as a servant stands with presents (before his master). 
We shall say next about circumambulating on the right side. 

The question is—whose garland is to be bourne? In whose 
temple he should reside? Where should he approach? That 
is why it has been said— 

*"Mahādevasya Daksiņāmūteh.'* 9. 
[On the right side of the image of Mahadeva.] 

Here the term ‘Mahan’ means the superiority. He is 
superior in the sense that he surpasses all individuals, he is 
superior to and differentiated from them. He is the seer (Rsi) 
in (5.27) and the learned (vipra—5.27) and the presiding Deity 
(adhipati.—5.44). That he is Sadasiva (ever Good) and 
superior will be said later on. Here the term ‘deva’ is derived 
from the root ‘divu’ in the sense of play. Because of the 
nature of playing. Like fire and heat. The Lord is nothing 
but a player and He creates, protects and destroys three types 
of karya known as vidya, kala and Pasu. And it is said— 
The Lord Bhagavan is not to be guided by those who deserve 
guidance, He creates those who cherish desires, He is the 
master, He plays with these worlds as a boy does with his 
play things. 

‘Devasya’ is in the sixth case-ending which denotes the 
relation of the owned and owner. It is used in connection 
with **taking". Here ‘daksina’ is in the sense of a quarter 
or direction. The Sun divides the quarters. The quarters 


8. Here ‘pratyaharabhavasthitim’—should be read as pratyahara- 
bhavasthitim. 
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again divide the image. The image here means that form 
which the Sadhaka, seated near on the right side of the Lord 
with his face turned north realises and which is characterised 
as Vrsa-dhvaja (the bull-symboled), as Sülapani (with trident 
in his hand), as Mahākāla and as Ūrdhva-liūga (with penis. 
raised up), etc. Or the people go to the temple of Mahadeva 
and so there the Sādhaka should worship. The Daksina- 
mürti (image on the right side) being taken, the images on 
the east,north and west are to be discarded. And as the 
image has been mentioned, there is no restriction where there 
is no image. 

By 'vidhi' is meant that as the things like the bath by 
ashes are prescribed, bath in water must be avoided; as sleep 
in ashes is prescribed, enjoyment of the objects must be 
avoided and as residence in a temple is prescribed, residence 
elsewhere is prohibited. As laughter, etc., have been prescribed, 
offer of any thing else is prohibited. As garland offered to- 
Mahadeva is prescribed, fresh garlands are prohibited. As 
symbols of ashes and garlands are instructed, other symbols 
must be discarded. As Mahadeva has been mentioned, devotion 
to other gods is prohibited. The image seen from the right side 
being prescribed, the images, seen from east and west are pro- 
hibited. Thus (Daksiņamūrti being mentioned) the rules of the 
previous stages of this Brahmana are prohibited .(replaced) 
by those of this stage. Like the piece of wood used in sawing 
and its counterpiece and also like stale and fresh water. Here. 
ends the section on ashes. 

Now the doubt arises only because of the mention of 
*tniyama''. Where there are yama-s, there are niyama=s, 
Because these two are twins. So there isno doubt. Which 
yamas are thought of in this Tantra? The answer is—non- 
injury etc., are the established yamas. However others say— 
**non-injury, celibacy (brahmacharyam), truthfulness, absence 
of commercial dealings and non-stealing—these five-are-called 
yama-s. Non-irritability, attendance on the teachers, purity, 
lightness of diet and carefulness—these five are called 
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niyama-s. But these are not so in our scripture. Why? 
Niyama-s are found to cease functioning. In this scripture 
the niyama-s of the past do no longer exist. Why? Up to 
death the yamas do not cease working. Why? For injury 
and other defects. Hence all these ten yamas beginning with 
non-injury are to be understood. 

The question is—if thus there is cessation of niyama, one 
who falls from niyama, may have chance of falling. The 
answer is—as there is no need, there is no chance of fall. 
Moreover, the yama-s are of more importance. It has been 
said—**The man who observes niyama-s but is inattentive to 
yamas falls but he who is serious about yama-s, though 
slow in niyamas does not fall; thus considering yama and 
niyama with reason one should pay more attention to activities 
with yamas as the predominant factor. 

Here there is no chance of fall. So the yamas beginning 
with non-injury are of established fame. Now are the yama-s 
accepted because they are famous? Or is it possible to assert 
the existence of these yama-s from the scripture, as narrated 
by Sarvajūa (the omniscient Being)? The answer is—if they 
are established elsewhere, where? Fhere it isa matter of 
thinking? Why? Because of the instruction by the term 
‘krta’ (done). As it has been mentioned in the aphorism— 
krtam, etc. (4.7). Because the thing which is done is not 
prohibited and because the thing, not done is prohibited, it 
should be noted that the entire (acts of) injury are prohibited 
in the scripture. And that injury is of three types— causation 
of pain, the breaking of eggs and the taking away of life. 
There the causation of pains is of various classes, by using 
words of anger, by threatening, by beating and by abuses ; 
one should not exercise violence on four classes of beings 
(womb-born, egg-born, sweat-born and seed-born) by mind, 
speech and body. Thus non-injury to these creatures is 
observed. (The breaking of eggs)—for avoiding burning, heat 


9, Seems some lines are missing here. 
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and trouble by smoke one should not place it on fire, should 
¿mot take, give, replace or hatch it; he should not cause 


Loud ody ek to do these. (And the taking of life)—the cloth, 


śikya (hanger), the vase for ashes and the bowl for ashes, etc., 
are to be minutely examined again and again. Why? Creatures, 
moving in miniature forms die very soon. Hence (cloth, $ikya, 
etc.) are to be cleansed with water, filtered through fine 
strainer and through a close-meshed filter made of hair, etc., 
and washed by palm-fan or by other pieces of cloth again and 
again or by flowing (not stagnant) water. Washing should be 
done on green grasses and on the ground, free from mud. The 
mendicant should wander for eight months (a year) including 
spring, summer and autumn (which includes winter also). 
He should live during rains in one place for compassion 
towards all creatures. | 
The brahmana, initiated in Yoga gets released from sins 
by the penance of Prājāpatya, if he does not observe the rain- 
retreat. He should wander in bad days, in political upheaval 
end even during rains, if there be any fear concerning body 
andin distress. He must not walk by the road when the 
sun is absent, he must not go to any place, not seen (properly) 
and he must always satisfy his need with clean water. If he 
gathers unclean water, he acquires in one day the sin which 
a fisherman gets by his acts of a year. Let him put down 
his foot purified by his sight, let him drink water purified by 
(straining with) a cloth, let him utter speech purified by 
truth and let him keep his heart pure. Even those who have 
attained Brahma-hood return when they commit injury; 
so the knower of yoga must not take unclean water. Again 
if the water strainer is not in good condition (or is not found), 
one should take to a river or a spring and once in three 
periods (of prayer) one should take water from among the 
house-holders and ascetics. He should avoid all these—the 
stems, the bulbs and the seeds which are ripened. ‘When he 
avoids terrible desire for the evil of others by deeds, mind 
and speech, he gains Brahma (the blissful state). He who 
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avoids injury to all beings moveable and immoveable, as to 
himself, gains immortality. The fruits, whichsoever accrues 
to a man of non-injury can not be had by rituals, by gifts, 
by penances, by agnihotras, by celebacy, by truthfulness, 
by study of vedas and other branches of learning or by vows. 
The mountain of gold, the entire earth or the ocean, full 
of gems which one gives can not be matched with non-injury. 
Thus non-injury has been established in the scripture. 

2. And celebacy has been established in the Tantra. 
How ? Because of prohibition of women (1.13) and also 
of instruction to control senses (5.7). By *brahmacharyam” 
is meant the conquest of thirteen senses, specially of tongue 
and the sex-organ. Here the question is—what is the need 
of the special mention ? After saying that brahmacharyam 
is the control of thirteen senses, why is the special mention 
of tongue and the sex-organ made? 

The answer is—because of their importance. The activities 
of other senses owe their origin to these two. Others are in- 
clined to act depending on them. Why? One who is attached 
to objects of the sense of tongue or of the sex-organ, works 
with thirteen. That is why the special mention of the tongue 
and genetive organ is made. 

**The fall of all bodied beings is due to tongue and sex- 
organ and so man should consider these two as foes.’’ Or 
because all inclinations are due to mind, mind being con- 
trolled, all activities are controlled. It has been said—‘‘Mind 
is the source of all activities of all senses and in all circum- 
stances, good and bad that (mind) is well disciplined.’’ Again 
it has been said—‘‘Senses, set to work bring miseries, while 
senses, well-disciplined bring happiness. So one should with- 
draw one’s self by self from the senses. Senses mean all which 
is denoted by heaven and hell, the senses, wellxcontrolled and 
let loose lead to heaven and hell respectively. Attachment to 
senses is the cause of birth, misery and fear of death and so 
we must conquer them, Through the attachment of his organs 
(to‘sensual pleasure) a man doubtlessly will incur guilt; but if 
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he keeps them under complete control, he will obtain success 
(in gaining all his aims). The inclination of the mind towards 
women is the rope for tying. The meritorious go severing it 
but the bad men do not forsake it. One goes out of a village 
for woman, commercial dealings are also due to woman, 
woman is the source of all evils and the wise should never 
émbrace her. She, whom people regard as woman, is poison, 
fire, sword, arrow and more clearly a terror and maya (illusion) 
incarnate. The fools and not the learned revel in a body, full 
Of impurities and worms, foul-smelling by nature, unclean 
and the store-house of urine and excretion and ephemeral. One 
gets maddened at the sight of a woman and not by drinking 
wine ; so one must shun a woman whose sight creates madness 
from a distance. The world is bitten by the snake in the 
shape of the sex-organ of woman, which has its mouth cast 
downward, which moves in between the thighs and which can 
not be controlled by all scriptures. The entire world is blinded 
by a woman like the foot-step of the female deer, having hairs, 
ugly appearance, foul smell and bad skin. Woman is like 
burning flames and man is like a pitcher of clarified butter. 
(Those who are attached (to women), are lost and those who 
stand (controlled), go to heaven. As the fire, fed with fuel 
manifests great light, so the light of one’s self is manifested 
by the control over senses. Patience lies in celebacy, penance 
lies in celebacy and those brahmanas who live with celebacy 
goto heaven. Those brahmanas who practise celebacy, drink 
milk, honey and soma-juice with ambrosia and become 
immortal after death. Thus celebacy is established in the 
Tantra. 

3. And truthfulness is established in the Tantīa. And it 
is'of two classes, the statement of fact as seen in the object- 
world and truthfulness in speech. There truth as the statement 
of fact is established in the scripture. How? Because of 
instruction for explanation in detail (1.1) and for being learned 
(3.19). And truthfulness in speech is also established in the 
Tantra, How? Because purity of speech has been prescribed 
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(5.27). Here even untruth of one who speaks of his own 
scripture amounts to truth. Why? Because that leads to 
purity and progress. That is why it has been said— 

“One goes to heaven by untruth, if told for kindness to 
all beings. One does not go to heaven even by truth, if told 
for the destruction of the good." 

Again it is said—''There is nothing of untruth, if told 
for the good of the world and of the Brahmanas, if told in 
the midst of women or during marriage. When life is at 
stake and when all wealth is stolen away, five kinds of untruth 
are not causes of sin." Let him say what is true, let him 
say what is pleasing, let him utter no disagreeable truth and 
let him utter no agreeable falsehood ; that is the eternal 
law. 

As even untruth, told for the good of those creatures 
amounts to truth so here also even untruth, told to explain 
our own scripture, amounts to truth. Why? Because it has 
been prescribed as an injunction. Thus this also is established 
in the Tantra. 

4. And mon-transaction is also established in the Tantra 
How? By instruction to behave like the unmanifested and 
the (3.1 & 2) ‘‘Preta’’, the mad and the dullard—(4.6 & 8). 
Here in this world the unmanifested, the Preta, the mad 
and the dullard do not make any transaction. Transaction 
is of two classes, that of purchase and sale, and that of the 
royal family. So for one who is engaged in either of the 
two, causing pain to oneself and to others becomes unavoid- 
able. There if one torments the self, in this world itself 
one becomes afflicted with pain. 1f one causes pain to others, 
then also one's demerit increases to produce sorrows and 
others. Thereby in this world one experiences the bitter 
pain. So commercial dealing in both ways should be 
forsaken. 

] Morcover, all of them who commit sins, who disclose sins. 
F who help and enjoy sins, are all of the same category. It 
has been said—**There is great demerit in sale, one falls by 
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sale, and this is the demerit of purchase. So he should avoid 
it. He commits sins privately so that nobody knows of 
them, he is freed from disgrace coming from people, so he is 
not freed from sins. 

And it is also said—‘‘The Sun, the Moon, the Wind, 
the Fire, the Heaven, the Earth, Water, the Heart, Yama 
(God of death), Day and Night, both the Morning and 
Evening and Dharma—each of these knows the conduct 
of man. He who is not engaged in any action, who is not 
proud, who acts according to the instruction of the scrip: 
tures with a liberal attitude and who is attentive to Yamas 
and Niyamas, becomes an ascetic (muni), without any old 
age or without death. So non-transaction is established in 
the scripture." 

5. Sonon-stealing is established in the Tantra. How? 
Because of instruction for nakedness (1.11) and for prohibition 
of meals, not offered (4.7) Here there is instruction for 
wearing no garment, even if there is still one garment lying 
with him, filled with dirt ; and so giving up of accepting gifts 
has been advised, moreover, because food dnd drink, etc., 
which are rejected are found to be utilised, So here non- 
stealing is established in the Tantra; and it is of six types. 
These are—adattādānam, anatisrstagrahanam, anabhimata- 
grahanam, anadhikara-pratigraha, anupalambha and anivedi- 
topayoga.  Adattādāna—means taking of something, not 
given. Anatisrstagrahana is stealing of property belonging to 
boys, mad persons, careless men, old and weak people. 
"Anabhimatagrahana is stealing of undesirable things belonging 
to worms, bees and birds, etc. Anadhikara-pratigraha means 
taking of things, not approved in this scripture like a cow, 
land, gold, bipeds, and quadrupeds, etc. Anupalambha is the 
use of gold and garments taken from others by magic, by 
threat, by cheating, by creating wonder, by pickpockets and by 
other means. Aniveditopayoga means utilisation of something 
eatable, which can be eaten, masticated, licked, drunk and 
‘sucked in, without presentation first to the preceptor. These 
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are six ways of stealing, which the Acharyas forbade. More- 
over—‘‘whatever is called wealth, is life moving outside. 
He who steals one's wealth, steals one’s life." And it is 
said—‘‘Both of them who steal other's belongings and take 
away other’s life, are of the same work and so stealing should 
be abandoned. The thief is of evil spirit and he loses this 
world and the next; he is a terror to all creatures, is of a 
jealous heart and is a sinner. One who desires purity and is 
a good worker should take soil, water, carriage, leaf, flower 
and even fruits without concealing them (‘from the eyes of 
their owners’). He should take to rivers, tanks, wells, ponds 
and lakes,'* open to all spectators, for the performance of 
the expiation of Prajapatya. Thus non-stealing is established 
in the Tantra. 

6. Non-irritability is established in the Tantra. How? By 
prohibition of Šūdras (1.16) and by instruction for the highest 
type of austerity (2.16). Here toleration of all pains, personal, 
physical and hyperphysical, which frequent body and mind” 
and non-revenge are prescribed and so here non-irritability is. 
established in the scripture. Anger is again of four classes, 
i.e., characterised with emotions, efforts, disfiguration and 
torture. There anger of emotion-type is that which arouses 
emotions like envy, jealousy, pride, conceit and desire for the: 
evil of others, etc. Anger of effort-type means that which 
creates ideas of quarrel, enmity, fighting, etc. Anger of dis- 
figuration is that which brings about disfigurement of one’s- 
hands, feet, nose, eyes and figures, etc. Anger causing torture 
is that which causes taking away of life of one's ownself or 
of others. These are four types of anger. The Acharyas 
forbade the use of anger of these four classes. So one should 
notbe angry when one becomes abused in connection with. 
one's country, caste, family and occupation or with his work 


E 10. One should take to rivers etc., before the eyes of the pubiic, 
3 “if he wishes to perform the expiation of Prājāpatya. Otherwise for 
ordinary use they may be used before or behind the eyes of the people. 
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or the way of work or with his meals. There one may be 
abused with reference to one’s place—as for example, if 
anybody abuses you saying that the place in which you are 
born, hasno Brahmanas at all, you should not be angry. 
There it may be that if he is so spoken, a bitter mental pain 
will be manifested. How will not anger be in such a case? 
The answer is—anger will not arise. Why? Because of the 
significance of ‘akrodha’ as a technical term (Sarjūā). Here 
in this world of men this place means the body, the lump of 
effect (Karya) owing its origin to parents and to actions of 
previous births. That (anger) is born of that (body). But the 
individual soul (Kshetrajiia) is sentient, all-pervasive and pure. 
The difference between this (soul) and ourselves (individuals) 
is not known. Or you may say in case of an object, not seen. 
Hence because there is no possibility of the cause of anger 
and because of the significance of ‘akrodha’ as a technical 
term anger should not be cherished. Thus it should be noted 
in other remaining cases. Moreover— 

One is born as having horns, nails, teeth or a deformed 


body or being a devourer of blood or a Raksasa or a Pigacha 


or an angry man. Again it is said— 

Men susceptible to anger are born among the birds, vul- 
tures, jackals, gnats and mosquitoes and snakes. A man, 
prey to angeris born as the enemy of all creatures, he has 
many enemies and few friends. He is of cruel nature and of 
bad conduct. The angry man commits sin, speaks of sin, he 
becomes angry and shameless, so he should give up anger. 
And it is also said— 

Whatever the angry person mutters, whatever oblation he 
pours into fire or whatever penance he does or whatever he 
gives, all these good works Yama (son of Vivasvan, God of 
Death) steals away, his knowledge in the Vedas and his 
equanimity prove futile. They are the tiger-like persons with 
high souls, who control anger, aroused like burning fire by 
reason like water. Beauty and knowledge, knowledge and 
penance, penance and success, success and forgiveness come 
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from the same source. Forgiveness is the best friend, anger 
is the greatest foe and this world and the next one are meant 
for the forgiving. For this reason one should forgive and 
thus absence of anger is established in the Tantra. 

7. And service to teachers is established in the Tantra. 
How? Because of instruction for explanation (1.1) and for 
being learned (3.19). Here we shall explain the rule of 
conduct, already noted. Here * An? is in the:sense of limit. 
*«Ma'” is in the sense of promise. He stands or remains in 
the promise, ‘‘If you live or remain in the good path, I shall 
tell you? Hence the good path means brahmacharyam with 
its eight means. As for example, he is used to rising, counter- 
rise, salutation and doing deeds for the good of the preceptor, 
he tells the best (reasonable) reply, he gets up from bed 
earlier (than the teacher) and he goes to bed later (than the 
teacher), he is grateful to all works (of the Guru), either 
when sent or not sent, he offers his everything, he is expert, 
js devoted for favour, he is his constant follower like a 
shadow by ‘particular duties like bath, besmearing (the teacher) 
with oil, shampooing his feet, etc. and he should always 
render service to the teacher saying ‘this is done, this I shall 
do and what more shall I do’. He receives Vidya (know- 
ledge) from the teacher and imparts it to many persons and 
by this distribution of Vidya the teachers are served. And 
when brahmacharya is brought to the end, importance, ever 
attached to teachers, itself is brahmacharyam. 

Moreover—He who cherishes this unfailing idea that the 
teacher himself is the God, the lord, the mother and the 
father, attains the good near at hand. The fire, sun, moon 
and stars illuminate the physical objects but the past and the 
future, sure to come are brought to light by the words of 
the teacher. Path, the sea and the heaven are pointed out by 
the guide but the teacher teaches (us) moksa (emancipation). 
He who disregards the guru who is the distributor of ambrosia, 
goes to hell for sixty thousand years. Wherever (people) 
justly censure or falsely defame his teacher, there he must cover 
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his ears or depart thence to another place. There is no doubt 
that Siva becomes worshipped by him who worships the 
teacher always in all circumstances. Siva imparts knowledge 
assuming the shape of the teachers and so the teacher should 
Never be disregarded by one, desirous of bliss. The wise 
man should ever satisfy with his everything (the teacher) who: 
knows the meaning of the textbook and who teaches the path 
Of Yoga. He is always his guru from whom he receives a 
hymn (of the Rgveda), or its half or its quarter ora single 
syllable. As the mother is the source of one’s mark, as the 
father is that of the scripture, so the Guru is the source of 
enlightenment and that is the great temple. Thus service to 
teachers is established in the scripture. 

8. And purification is established in the scripture. 
Because of instruction for bath by ashes (1.2). And that 
purification is of three types, viz., purification of body, of 
thought and of Self. There purification of the body by ashes 
is reputed for the instruction for bath by ashes. Now the 
question is—what is said to be the established way of puri- 
fication of body by ashes is wrong, why? For contradiction 
with the antecedent and the consequent. Here it has been 
previously mentioned that non-injury, etc., areithe established 
Yama-s. Now here again is mentioned the unreputed puri- 
fication of the body by ashes. So this statement of the 
antecedent and the consequent is not consistent. It is incon- 
sistent. This is a defect because of the fallacy of inconsis- 
tency between the antecedent and the consequent. There 
what is mentioned as the established way of purification of the 
body by ashes, is wrong (?), the answer is—this is no 
fallacy. Why? Because it is found to be reputed. Here and 
also elsewhere purification of body by ashes is reputed. Thus 
it is said— 

Ashes burn all those defects which are born of company, 
which owe their origin to parents, which are due to food and 
drink, which are caused by cross-breeding and which resort 
to the body, bones and marrows. Again it is said— 
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The good thinkers say that the impure food, caused by 
hairs and worms becomes eatable, if it is only touched by 
ashes. 

Again it has been pronounced— 

He who drinks wine, approaches the wife of the teacher, 
steals and kills a brahmana, is released from sins, when he 
besmears himself with ashes, lies on the heap of ashes and 
reads the chapter on Rudra. He who is self-controlled and 
who always takes to bath by fire (ashes), saves twenty-one 
generations and goes to the blissful state. 

Thus in other scriptures also bodily purification by ashes 
isreputed. So itis properly mentioned that non-injury and 
other Yama-s are reputed. 

And purification of thought is established in the Tantra 
where one is said to attain pure (sinless) mind by sip- 
pranayama (breath-control) and muttering (1.14-16). 

Bath does not remove the inner evil thoughts. Purification 
of thought is the best one and the rest is the defect of 
desires. "The persons of wicked souls and sinful minds are- 
not purified by thousands of clay and by hundreds of water- 
vessels. Truthfulness, penance, sense-control, compassion. 
to all creatures are purifications, whereas purification by water 
holds the fifth position. Those who are free from desires. 
for possession and enterprise in the midst of sense-objects,. 
attain the highest purification. Because it is said— 


«He who gives his everything with a vicious mind, cam 
not be virtuous, thought itself is here the cause. There is. 
no doubt here that he who exercises his good mind, succeeds. 
in all affairs. Thus purification of thought is established. 
in the Tantra. 

So purification of self is established in the Tantra. How? 
Because it has been prescribed that one becomes purged of 
sins by insult, assault and abuses, etc. (3.3-7) and thus self- 
purification is established in the Tantra. Because it has. 

% + been said by others as well. 
«Manu says that there is no better means (of ritual 
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success) than insult for one who wanders at large throughout 
the whole world with its mountains, woods and forests."" 
Thus purification of self is established in the Tantra. 

9. So lightness of diet is established in the Tantra. 
How? For instruction for begging alms (5.14), for taking 
‘things, offered (4.7) and for maintaining life with whatever 
chance supplies (5.32). Even a very small quantity of things, 
earned by wrong means is not light, even a large quantity 
“of food, acquired by right means is considered to be light. 
It is said— 

“One should take to the mode of life like that of a bee, 
by which he gathers like an ant-hill without being angry or 
cheerful, this is the eternal law. He who begs alms in all 
articles of food, he should take and eat them from the 
Persons who are famous for (following their lawful) occupa- 
tions. He should take alms from four castes but must 
abandon those who have fallen (from the path of duty). 
‘There is no doubt that the rule is the same in cases of milk, 
water and alms. If the mendicant gives up something of 
the residue of the alms, he should exercise breath-control 
“thrice in each morsel. The knower of Yoga must not hoard 
under any circumstances, because the ascetic becomes a worm 
by the demerit of hoarding. Alms are of five kinds, bee like, 
without (any previous) resolution, introduced before, unasked 
for and which comes unexpectedly. While wandering from 
house to house, he must not Teject any house, but he must 
„avoid the evil houses, as heard of from others. If the beggar 
"reject the good, free from defects and not the fallen, he 
gives him his own merits and receives demerits from him. 
Likewise, when the mendicant goes being disappointed by a 
house-holder, he goes receiving his good deeds and merits. 
If the ceremony of offering to Visvadevas is not done and 
if the beggar comes in, one should let the beggar go after 
giving something from the share of the Vaisvadeva. The 
mendicant is able to remove the demerits arising out of 
Vai$vadeva-s but Vai$vadeva is not able to redress the wrong, 


+ 
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done to the beggars. If alms are not available for ten or 
twelve days, the mendicant should leave that house, as a 
tiller leaves hard soils. One should practise begging with 
four syllables and this is the law of ascetics, the rest is a 
commercial transaction. The mendicant, while begging alms 
should not laugh or look (with interest). He should stand 
-only for the period of milching and he must never approach 
him. Bhaiksya (alms) is so called because it destroys the 
fear of a person, afraid of old age, death and life in the 
womb, Those who eat curd, milk or whatever else they 
desire, do not deserve one-sixteenth (digit) part of (the 
merit of) the taking of alms. The act of one’s drinking with 
cow's urine of hot-gold colour for twelve years is not equal 
to begging alms. The act of drinking Soma-juice with the 
top-end of the kuša-grass by a Brahmana every month may 
be or may not be equal to begging (alms). Food, gathered 
by begging is the purest and holiest thing, it is the best of 
all vows and it is the highest end. 

Whatever water, found in stagnant pools is (undrinkable) 
impure, gets purified when it comes to the river, so food 
and drink which comes duly through the vessels of the twice= 
born is pure. 

He is really a mendicant, not falling from the duty ofa 
mendicant, if he takes pure food by begging in this life, 
whether that food is salt or non-salt, annointed with oil or 
not, green (juicy) or not so, dry or liquid. 

So food that is offered, received unexpectedly and 
supplied at the particular moment is established in rival 
scriptures, we shall explain the meaning of the Sütras. Thus 
lightness of diet is established in the scripture. 

10. So carefulness is established in the Tantra. Because of 
instruction for carefulness (2.12) and for muttering (1.8). Here 
one should always be careful in Yama s and should not be 
forgetful of them. It has been said— 


*«Carefulness, restraint (of senses) and renunciation— 
these are the horses of a Brahmana. In the mental chariot 
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he has his self controlled by horses, equipped with bridles in 
the shape of right conduct (sila). He climbs that chariot of 
Brahman, severes the ties (pasa) of fear of death and of 
life in the womb, birth and old age and becomes Brahman. 
Thus carefulness is established in the Tantra. So non- 
injury and other Yama-s are famous. : 
The guestion is—because of the defect of absence of any 
peculiarity Yamas are not famous. Here in this scripture and 
in other scriptures also non-injury, etc., are the means of virtue 
(dharma). Here also in this scripture they are the same. So 
there is nothing special in the matter of the means and the 
end. The answer is—No. For (that will lead to) the fallacy: 
of a too-wide definition; and to the fallacy of the irregular 
middle." If for similarity in respect of being the means of 
dharma, injury, etc., are rejected, then cause, effect, soul, 
virtue, vice, pleasure, pain and the things of the world should 
also be abandoned. But that is not so. Further the fallacy of 
the irregular middle. Moreover, if the act of injury, admitted 
to be compulsorily done be rejected, is there any possibility 
of its being the means of (dharma) virtue? And because of 
injunctions for the highest gift, the highest sacrifice, the 
highest penance, the highest state of bliss and for non-return 
(to worldly existence)—(2. 15-17 and 4. 20) the Yama-s and 
hiyama-s are established to be main factors of Vidhi (rules of 


11. The fallacy of anekanta—In it the hetu or the middle term is 
found to lead to no one single conclusion but to different opposite 
conclusions. This fallacy arises when the middle term is not uniformly. 
concomitant with the major term. Itis therefore callsd anekantika 
or an irregular concomitant of the Sādhya or the major term. ("Ane- 
kantikah Savyabhicharah”—Nyayasiitra. 1. 2. 5). Hence from such 
a middle term we can infer both the existence and non-existence of the 
major term, Non-injury is the means of dharma, according to this 
and other scriptures but the Pāšupatas think that the act of injury 
which is admitted to be done compulsorily (iv. 7) is also acknowledged 
to be the means of dharma and so according to them it should not be 
rejected. Hence according to the Pāstipatas non-injury is not the only 
means of dharma. 
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conduct). There is some peculiarity in our scripture because 
amas are used as qualifying niyama-s. So itis rightly said 
that non-injury and other Yama-s are established. So it is 
said—On the right side of the image of Mahadeva (1.9). Here 
ends the section on Yama-s. 

Now what is the mode of life in that temple? That may 
be spoken of as like that of a house-holder. The answer 
is—No. Because it is prescribed— 

, —‘‘Ekavasah’’ 10. 
[Having only one garment.] 

Here ‘cka’ means a number. The term ‘vasa’ is used in 
the sense of garment. His garment is of five classes, made of 
something born of eggs, made of skin of bulls, made of hairs, 
of barks and of hides. One cloth isto be worn for removal 
of shame, that is only the covering in the shape of loin-cloth, 
that is of one knot or of more than one knot, that is produced 
by good means from the villages, etc. and is not accepted as a 
possession. By the significance of this sütra only, all objects 
being rejected, the disciple should be initiated to possess only 
one garment. The question is—when will he have the re- 
movalofshame? The answer is—by knowledge and sinless- 
ness. Here when one gets light of knowledge and extinction 
of sins, then his shame will be removed, 10. 

Now the question is—Is it that he should always wear 
one garment even when his shame is removed or not always?, 
The answeris—not always. Because it is said— 

** Avāsā và." 11. 
[Without any garment.] 

Here ‘a’ denotes prohibition of cloth. He should live 
without cloth, naked as he was born and without any posses- 
sion. Now what is your need in being naked? So it should 
be mentioned—like the state of having one garment. So itis 
said—For the sake of living without accepting and for the 


'exposition of something not good—these two needs should 


be marked. The term ‘va’ (ofthe sütra) is used in consi- 
deration of capacity or incapacity. If incapable, he should 
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live not naked and with one cloth. If capable, he should 
live naked, without any garment, as he was born and without. 
accepting anything. But ‘‘va’’ does not indicate the sense of 
the alternative. Because the sense of the alternative is not 
possible here. 11. 

Now should he stay in that temple without going out, 
absorbed in meditation like a rock up to the dissolution of 
his body or should he go out of the temple and enter the 
villages, etc., for gathering ashes and alms, etc? The answer 
is, he is found (to go out). Why? 

**Mütra-purisam navekset.’’ 12. 
[He should not look at urine and excretion. 

Here urine and excretion make the compound *mütra- 
purigam’ in the sense of ‘and’ (cha). Here mūtra means that 
which comes out from the stomach after decomposition. Mūtra 
is because it releases. It is because of its connection with urine 
and it is well-known in the world. Purīga means that portion. 
of food which we drink, eat and lick, which gets digested by 
the personal fire and which comes out by the ‘apana’ (wind 
Of excretion). Itis well-known in this world as it comes out 
of the body or because it is connected with excretion. *'Na”” 
is in the sense of prohibition of see-ing. One should not 
see. ‘Ava’ is used in the sense of avoiding, in the prohibition. 
of the name, caste, acceptance and any other senses. ‘Ikga’ 
means to see. Urine and excretion of men and others should. 
not be seen by one’s own sense of intellect and by one’s eyes, 
But not that of cows etc. 

Now are only the urine and excretion prohibited? No, 
Because— 

; **Strī-šūdram nābhibhāset”” 13, 
[One should not talk with a woman or a Sidra] . 

Here ‘Stri-Sidram’ means the woman and ūdra, a 
dvandva compound in the sense of ‘cha’ (collection). Here 
the woman is prohibited as she is well-known here as possess- 
ing breasts, hips and hair, postures and gestures of emotion, 
naturally bent to man, divine or human, with sentiment of 
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extreme love and as an image of the sense object. She will 
be available by the talk, made before and so a woman should 
not be talked with. This Šūdra is well-known here as the 
servant of three (upper) castes. Šūdra is so called because 
of grief and jealousy. He is prohibited because he is unkind. 
Why? By that man, he being abused, injured or excited to 
anger will be inclined to kill him. So there will be loss of the 
+ caste, learning, penance and knowledge of the Vedas. Ab- 
sence of insult, etc., being indicated, for the absence Of insult, 
etc. (we have) absence of purity (Suchita)'* and prosperity. We 
shall point outits defect in the stitra—“‘Akaluga—’’ (1.18). 
‘Na’ is in the sense of prohibition of talking. They should 
not be talked with. The term ‘abhi’ means the context and 
it means ‘in cases of prohibition, in case of caste and in the 
prohibition of others’. . *Bhága* is in the sense of a distinct 
speech. This organ of action is speech and by this speech, 
So it means that women and Siidras should not be talked with. 

Now when it is said that one should not talk with women 
and Sidras, does it mean that this sādhaka should remain 
like a blind and dumb person, The answer is—No. Because: 
it is said— 

**Yadyaveksed yadyabhibhāset.'” 14. 
[If one sees and talks with]. 

Here ‘yadi’ is used in the sense of fear. Though the 
matter is prohibited by the injunction ‘‘nabhibhaset’’, 
one, while entering villages, etc., for the sake of gathering 
ashes and alms and water, etc., either for oneself or for the 
téacher (guru), will have to see urine and excretion, women 
and $üdras and talk with them and so this fear. Hence it 
is said by the omniscient Lord—''yadyaveksed yady- 
abhibhaset’’. It means that it will definitely be. 

Now if seen and talked with, what is the remedy? So it 
is said—touching. Because— 


" % 12. This sentence is unmeaning, but it has been rendered taking: 
the word (süchi) as wrongly put and replacing it by *šuchitā.” 
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**Upasprsya." 15. 
‘By touching.] 

Here ‘Upa’ is used in the sense of approaching. That 
‘means by approaching one gets one’s mind polluted. ‘Sprsya’ 
‘means only the application of ashes on the body. Upasprsya 
is the synonym of bath. Like touching water with one’s 
garment. And that (touching) must be done with ashes and 
not with water. Why? For inconsistency with the antecedent 
and the consequent. And there is no question of bath. Upa- 
spršya is an act of worship. 


- Now if by touching one does not get one's sins wiped out, 
then what is the remedy? So itis said, by the denotation of- 


the word ‘nistha’ (an act of worship) the pranayama (breathe 

control) should be practised. Because it is said— 
**Prāņāyāmamkrtvā”. .16. 
[By the exercise of the breath-control.] 

- Here ‘Prana’ means that. wind (breath) which comes out 
of the mouth and nose. Pranayama means its control and 
suspension and that is the function of the Purusa. Why? 
Because breath-control is preceded by knowledge, desire 
and effort. Once or twice, breathing exercise. That is 
again of 20, 24 or 30 mātrā-s. Matra means the unit of 
time used for the twinkling af an eye. That (pranayama) 
‘should be practised according to one's capacity. So one 
should touch ashes and adopt one of steady postures (Asana s) 
known as Padmaka, svastika, upasthafijali, Ardha-chandra- 
pitha, Dandayata, Sarvatobhadra and others. He should 
be seated with face turned  east-ward or north-ward, 
regulating these limbs (by the āsanas) and raising the neck. 
"Then he should practise suspension of the breathing processes 
either after exhalation (rechaka), or inhalation (püraka) or 
by retention of the vital breath (kumbhaka) until the breathing 
is controlled and he is absorbed in meditation. There the 
stage of absorption in meditation is reached when the inner 
part of the body becomes filled like that of an elephant. 
The characteristic of the controlled is—when there are 
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currents of air in and out in the inner part of the body like 
that of a tortoise, when his senses get cleared from impurities, 
then the breaths are thought to be controlled. Then the 
breathing air is to be released by nose very slowly so that 
even a petal of a lotus, put in the nostril does not waver. 
So here if anybody attacks you with a query, he should 
be taught by degrees that one should control one’s breaths 
in the inmost part of the heart. 

‘Ana’ means breathing. ‘Af’ is used in the sense of 
adoption of postures, control. of air, destruction of sin and 
renunciation, etc., *'Yamu' means tying. The senses should 
be controlled. Krai means ‘to do.’ Tvā is in the completion of 
an action. It means that having separation. 

Now breathing control being done, if sin is not wiped out, 
what should he do? So it is said—He should mutter. 
Because it is said— 

*Raudrīm Gāyatrīm Bahurüpim và japet." 17. 

[He should mutter the Gāyatrī hymn addressed to Rudra, 

and Bahurūpa.] 

Here by the significance of the term ‘tva’ is known that 
one should mutter along with controlling breath. Like 
touching. So here ‘raudri’ refers to ‘‘That Person." How? 
Raudrī is called so because it leads (sādhaka) to Rudra. 
Rudra is thought of in this hymn or Rudra is available by 
this. Itis said, itis of many kinds—Sadyojata, etc., what 
is that Raudri? It is said—Gāyatrī. Here Gayatri is that 
which is Raudri. Why Gayatri? This hymn, sung of, saves 
the singer. Gayatri remains in the metre called Gāyatra. 
Here as Raudrī is taken, the vedic metres like Gayatri are 
prohibited. Here as Gayatri is taken, the Sadyojata, etc., 
are prohibited. Gāyatrīm is used in the accusative case. 
Vahurūpī is the name of Aghorā. Why so? Itis Vahurūpī 
because it is one of the forms of vahurūpa, mentioned 

k therein. Vahurūpa is thought of in this hymn or it leads 
* the sādhaka to Vahurüpa. Vahurūpīm is in the accusative 
case. Wa means the alternative. Both being Brahman, both 
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being the instrument of the same end and both being 
presided over by Mahešvara, one should mutter one or two 
after touching (ashes) and this is the mental operation. 

Now what is the result of touching, breath-control and 
muttering? The answer  is—sinlessness. Because it is 
said— 

** Akalusamateh’’. 18. 
[Of one whose mind is free from sins.] 


Here he whose mind is sinless is called akalusamati. It 
is a case of vahuvrihi compound. Here ‘a’ means negation 
of sin. Here sinfulness means sins of (evil) thoughts. How 
known? Because it is established before. It is said here 
and before. The mention of *nàvekged nābhibhāged” (1. 12 & 
13) means that if seen or talked with, jealousy and anger 
arise and their rise is manifested in mind. Like the sight 
of black skin diseases, etc. When manifested, one says ‘I 
am polluted, I am injured and I am made spoiled’. So 
because it gives rise to desire for thinking evil of others 
and anger, urine, excretion, woman and Sūdra are prohibited. 
When these jealousy and other thoughts do not rise, the seed 
being destroyed, then that should be taken as the highest'* 
purity of thought. Of the impure mind. Sin is the cause. 
As the cause is temporary, the effect can not be permanent. 
Like the sprout with the destruction of seed. Touching (ashes), 
etc., should not be done wherever sin arises but they must be 
done in the temple. Again when sin rises and is destroyed, 
there those should not be done. When that sin rises and 
continues its existence like head-ache etc., then those should 
be done. Here ‘mati? and ‘buddhi’ mean the same thing. 


13 That sinlessness is of two kinds, Param (higher) and aparam 
(lower). When in spite of the existence of the seed of impurity that 
sinlessness which checks (temporarily) the rise of sins and which exists 
so long as the future impurity does not rise is of the lower category. 
Where the seed (of impurity) is destroyed, sin does not rise in spite of 
the presence of the ultimate cause, that is a case of higher sinlessness.— 
according to Gaņakārikāvyākhyā, p. 6. 
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Here also self-purification is explained with reference to the 
senses. 

Now what should be done by a sādhaka having an impure 
mind? The answer is—he should wander. Because it is said— 


**Charatah.'” 19. 
[Of one who wanders.] 


Here ‘charatah’ denotes the sense of acquisition of virtue. 
As begging is practised, penance should be practised, one 
should wander and acquire penance; that means, he should 
not stay (in a place). The term ‘charatah’ is in the sense of 
the present tense. 

What is the result of one’s purity of mind or of one’s 
wandering? So it is said— 


**Tato? sya yogah pravartate.’’ 20. 
[Thereby he gains yoga.] 

Here ‘tatah’ is used with reference to practices. ‘After 
one’s attention to practices (of right conduct)’—means 
as a result of virtue, attained by these. ‘Asya’ refers to 
the Sādhaka (aspirant). Of him who gains pure (sinless) 
mind. The question is—what will be? So it is said— 
yoga is practised. One who wanders, attains yoga of 
action, characterised by study and meditation etc. Here 
by yoga is meant the conjunction of Self with God. ‘Pra’ 
is used in the sense of the first activity, the beginning. When 
one of pure mind wanders, then begins (the union). There 
from which it starts? From the objects. Yogais that which 
is started by one who has withdrawn one’s mind (from the 
objects of senses). By which process it acts? By degrees. 
By which means it acts—by penance. Of whom is this 
practice? Of the Sādhaka himself. To whom does this 
practice go? That self which is in this (Sādhaka) is fixed on 
that Mahešvara. 

Thus because the articles (of worship), staying, time, 
space, application of rites, needs of various kinds, yama, 
niyama, residence, prāņāyāma (breath-control), pratyahara 
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(withdrawal of mind from senses), causes, prohibition, doubt, 
remedies, purification and means of gaining the thing desired 
are explained, so here ends the section of the temple. 

Here the question is—is this Tantra intended. for some 
material need? The answer is—no. It is intended for yoga. 
Because it is said that though the stage after yoga is itself 
a peculiar end, like a (coloured) screen in the theatre it (the 
mention of miraculous powers), begins for inducing the 
disciples— 

*Dūra-šravaņa-manana-vijitānāni chāsya pravartante.'” 21. 

[He gains the (miraculous) powers of seeing, hearing, 

thinking and knowing from a distance.] 

Here the term *düram' means that excellence of Mahe$vara 
beginning with the power of seeing and ending with the highest 
excellence of ‘vikarana’, i.e., when one goes beyond the range 
of sense-organs. It was won by this man on rare occasion 
and when e attained it. This term ‘dūra’ is applicable to 
each of daršana (seeing) etc., (of the sütra) And this is 
available by the inclination to yoga. Now if so, let us 
discuss daršana etc., according to the'sūtra. So it is said— by 
dargana we thiak of three, seer, act of seeing and scene. 
Here the seer is he who is siddha, i.e., who has attained 
spiritual success. By the act of seeing is meant his success, 
his knowledge. The forms are worth seeing. And vision in 
the entire world of objects proceeds summary, in detail, by 
classification and by specialisation. So by hearing we think 
of three—hearer, hearing and the object of hearing. There 
the hearer is the siddha, hearing is spiritual success in the shape 
of knowledge and sounds are objects worth hearing. So 
this (siddha) saint begins to hear all the audible objects 
summary, in detail, classified and specialised. And by 
thinking we think of the triad—the thinker, thinking and 
the object of thinking. Here the Siddha is the thinker, 
thinking means success in the shape of thinking. Others’ 
minds are objects worth thinking. He becomes the thinker 
of the gods, men and birds, etc. Whose minds are inclined 
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to dharma, wealth, desires and emancipation. So by know- 
ing we think of the triad—knower; knowledge and the 
knowable. There the knower is the Siddha, knowledge is 
his (extra-ordinary) success in the act of knowing (all Sastras). 
The inclinations or mental operations are the knowables. These 
begin spontaneously when he attains spiritual success.!t 


Now whether he has knowledge or not? Yes, he has. 
Because it is said— 


**Sarvajfíatà." 22. 
[Omniscience.] 


Here the term ‘sarva’ meaning ‘all’ is used to denote 
all the objects of seeing and hearing without any discri- 
mination including Siddhas and Isvaras (the enlightened 
persons who have acquired excellences) and Pašus. By 
the term *jfatà' we think of the triad—knower, knowledge 
and knowable. There the knower is the Siddha, know- 
ledge is success in the shape of knowledge. And the 
knowables are effect, cause and the Siddha-s. So one's 
power of knowing is taken in the sense of innumerable 
knowables in various ways. And his knowledge is expressed 


14 Mādhavāchārya says in his Sarvadaréana-sarhgraha (ed. Cowell 
and Gough pp. 105-106)—*In this system the cessation of pain is of two 
kinds, impersonal and personal. Of these, the impersonal consists in 
the absolute extirpation of all pains; the personal in supremacy consist- 
ing of the visual and active powers. Of these two powers the visual, 
while only one power, is according to its diversity of objects, indirectly 
describable as of five kinds, vision, audition, cogitation, discrimination, 
and omniscience. Of these five, vision is cognition of every kind of 
visual, tactual, and other sensible objects, though imperceptible, inter- 
cepted or remote. Audition is cogaition of principles, conversant 
about all articulate sounds. Cogitation is cognition of principles, 
conversant about all kinds of thoughts. Discrimination is cognition of 
principles conversant about the whole system of institutes, according 
to the text and according to its significance. Omniscience is cognition 

4 % of principles ever arising and pervaded by truth, relative to all matters 
declared or not declared, summary or in detail, classified and specialised. 
Such is this intellectual power.” 
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in all directions like the sun on the crystal stone. Now the 
question is—‘‘Is this Siddha (the enlightened Sadhaka) 
satisfied with cnly knowledge and does he remain like a lame 
person or has he also active power or not? The answer is— 
yes, he has. Because it is said— 
**Manojavitvam." 23. 
[The possession sf swiftness of thought.] 

Here as it comes from outside, the power of knowing all 
is said, But not like the state of a Rsi or a Vipra (learned). 
(5. 27). Because here ‘with the swiftness of mind’—this being 
available, ‘the possession of swiftness of thought’ has been 
mentioned because of the same object of comparison with the 
speed of mind. Now what is the meaning of the Sütra? The 
answer is—as the mind has swiftness and the function of 
doing quickly, so this Siddha has the power of doing quickly. 
Because of (the efficacy of) penance the inclination of the 
Siddha is not like that of Prajāpati whose inclination is 
followed by execution. But (as a result of penance) the 
Siddha’ has his character grown out of his inclination, because 
execution (of any action) is stronger than inclination in him. 
As soon as he resolves ‘I shall do’, the thing is done. When- 
ever he resolves, ‘I shall destroy’, itis destroyed. How? 
Because of the unobstructed nature of his vision and active 
power. As ‘Tvam’ indicates the quality, that his knowledge 
is power, is understood. That means that he possesses such 
excellence. 

Now what is to be done by the Siddha? Or how does he 
doit? Hence it is said— 

15 Here Kaundinya speaks of the distinction between the Siddha 
(the enlightened Pāšupata) and Prajapati. According to him, the Siddha 
is by virtue of his Pāšupata sadhana, superior to Prajāpati, the creator 
of this world. Prajāpati inclines first and then executes. He desires to 
create this world and afterwards this world isdone. Butthe Siddha 
attains the miraculous powers by his penances as the Yogi is stated to 
attain siddhis like anima, laghimā, etc., by his yoga-practices, so much 
so that the thing is executed even before (or simultaneously with) his 
inclination to do. 


+ 
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*«Kümarüpitvam."' 24. 
[The guality of assuming forms at will.] 


By the term *Kamarüpi' (one assuming forms at wil) also 
here we think of the triad—one who desires, desire and the 
desired. There the Siddha is one who desires. Desire is his. 
The desired are the forms. How? ‘Kamu’ is used in the sense 
of desire. He assumes forms, according to his desires, both in 
quality and quantity. His assuming forms beginning with earth 
etc., is again regulated by his Self. And because of the supre- 
macy ofthe organs, wherever he assumes forms, his organs 
beginning with ‘buddhi’ gain scope of work. By illustration of 
eyes etc. If there be no presiding agent? Not that. How? Be- 
cause—one having forms. Hence 'rüpi' means one who is the 
presiding agent of form. Like dandi (one bearing staff). The 
term ‘ripi’ denotes Him who simultaneously presides over 
allforms. By his power of supremacy he is identical with 
Mahešvara. And this is inferred by the rule * Rudra-sáyujya" 
(5.33). *Tvam' indicates quality and so his knowledge or 
power is understood. Such is his excellence. 

Now—doubt arises because we see incapacity in limited 
spheres of activities. Now is this Siddha capable of destroy- 
ing the forms, made by himself; or is he incapable like 
Vi$vàmitra? The answer is—because itis said— 


*Vikarana." 25. 


[ He wins the faculty of expatiation, i.e., the possession of 
transcendent supremacy even when organs are not employed. ] 


Here ‘Vih’ means destruction or doing something without 
(the help of something). He becomes the possessor of expa- 
tiation. Like one without arrow or chariot. By the negation 
of organs the negation of Karya (organism) is made. How? 
Because the organs are peculiar, the recipient or subtle. Thus 
Vikarana means emancipation (Kaivalya). 

Now because of agreement between this scripture and the 
Sinkhya and Yoga systems there is stress laid on Kaivalya 
(emancipation) by renunciation of Kārya (organism) and 
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Karana (sense-organs) along with excellence. The same thing | 
in this scripture also. Then how there is no peculiarity? If 
the attention is set on the highest point of moksa (emancipa- 
tion), there is no difference, yet there is some peculiarity from 
the point of view of what is sādhya (end) and what is sadhana 
(means) because of the means of atidāna (the highest gift) etc. 
There is peculiarity. Because it is said— 


**Dharmitvam cha." 26. 
[ The state of possessing special power. ] 


Here this (Sadhaka) becomes the possessor of an active 
power by virtue of a special quality. When he acquires the 
excellence of Mahe$vara beginning with seeing and ending with 
the faculty of expatiation as a result of the grace of God, he 
becomes the possessor of an active power by virtue of the 
special quality within himself. How? It is inferred by ‘tva’ 
which indicates quality. Even without organism and organs 
he becomes the knower and doer. And'so ‘Kaivalya’ (eman- 
cipation) etc. of all scriptures become qualified (with a special 
meaning here). Here ‘cha’ is used in the sense of imposing 
visual and active power (upon the aspirant). Thus here as 
this Siddha is said to be possessor of power of assuming forms 
at sweet will and of transcendent supremacy even when all 
organs are not employed, he is explained as possessing 
mastery, pervasiveness and a special quality in the forms, 
made by himself. Thus after reaching the state of Yoga, by 
the grace of God the qualities come to him. 

Here ends the principal section on excellences. 

Now does this siddha (enlightened soul) possess the power 
of mastery and pervasiveness over the forms, made even by 
others, in the shape of devas (gods), men and birds? Yes— 
he has (the power). Because it is said— 

**Sarye chāsya vašyā bhavanti.’’ 27. 
[ And all become controlled by this (siddha) ] 

Here the term ‘Sarva’ means all possessing the quality of 
pašu without excluding anyone. The word ‘cha’ means the 
collection of all forms, made by himself and by others. He 
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has the power of mastery and pervasiveness over all forms 
beginning with gods, made even by others. ‘Of this’ means 
of this siddha. Vasyah means those who are submissive. 
They become submissive. The term ‘‘bhavanti’’ is used in 
the sense of the statement of fact without doubt. 

Now the question is—is this Siddha become controlled by 
them or not? The answer is—no. Because it is said— 


‘*Sarvesam chāvašyo bhavati.’’ 28. 
[ And he becomes uncontrollable to them. ] 

Here also the word ‘sarva’ means pašu-s only. ‘Sarvesam’ 
is used to mean the inferior. The word ‘cha’ is used in the 
sense of superiority. (The Siddha) becomes superior (to all), 
gains the best status and becomes distinct (from all). He is 
uncontrollable. ‘‘A’’—element prohibits the state of being 
controlled, which was in force in the previous stage. ‘Bhavati’ 
is undoubtedly the statement of fact. When the Siddha attains 
qualities and excellences, he is not to be controlled by others’ 
force. 3 

Now the question is—is it that the pašus are controllable 
by being taken over by His own power? Or do they maintain 
duty like the Guru and his disciple? The disciple becomes 
powerful by (the power of) the Guru and is not taken over. 

*t*Sarvan-$-chàvisati."" 29. 
[ He enters into all. ] 

Here also *sarva' means all pašu-s without excluding any- 
one. ‘Cha’ means the inclusion of what is mentioned before. 
They are not only subject to his control but also they deserve 
to be overpowered by him. Here ān is used in the sense of 
overpowering. Vis is in the sense of entry. Though he is the 
pervader of his knowledge and action, he (Siddha) is able 
to make him unconscious by the exercise of his power. 

Now is this Siddha liable to be overpowered by them or 
not ? The answer is—no. Because— 

*«Sarvesām chānāvešyo bhavati.’’ 30. 
[ He is not to be overpowered by any of them. ] 
Here also ‘sarva’ means all pašu-s. ‘Sarvesarh’ is in the 
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sense of inferiority. ‘Cha’ means superiority. The Siddha 
becomes superior, (to all pasu-s), the best and distinguished 
person. ‘A’ in a-nāvešya prohibits the previous state of being 
overpowered. He attains the quality of being above the stage 
of being overpowered. He exists not like the residue of a 
disease. ‘Bhavati’ is undoubtedly the statement of fact. 
Being equipped with qualities and miraculons powers he rises 
above the state of being overpowered. 

Now the question is—is he able only to overpower like a 
Yaksa, raksasa or a demon? Or is he able to kill or affect 
anybody with pain? The answer is—he is able. Because it 
is said— 

“Sarve chasya vadhya bhayanti.’’ 31. 
[ And all become liable to be killed by him. ] 


Here also ‘sarva’ means all pasu-s. ‘Cha’ means collection. 
They (pašu-s) are not only liable to be controlled or over- 
powered by him but also to be killed. *Asya' refers to the 
Siddha. Vadhyāh. Vadha is in the sense of killing or of causing 
pain. He is able to kill or cause pain. Bhavanti is undoubt- 
edly the statement of fact. When the Siddha gains qualities 
and excellences, all are liable to be killed by him. 

Now is this Siddha liable to be killed by them? No. 
Because it is said— 

**Sarvegám chàvadliyo bhavati." 32. 
[ He is not to be killed by them. ] 


Here also ‘sarva’ means pa$u-s. "Sarvegām' is in the sense 
of the inferior. The word ‘cha’ is in the sense of superiority. 
He becomes superior, the best and separated from others. 
‘A’ in *avadhya'' prohibits the previous state of being killed. 
Being thus equipped with qualities and excellences the Siddha 
is not to be killed by them. Thus is explained the power of 
mastery and pervasiveness over the forms in the shape of 
bodies of gods etc., also made by others.!* 

16 (i) *Ava$yatvam" means complete freedom from dependance on 
others. 
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Here ends this section of six aphorisms. 

Now the question is whether this excellence of this Siddha 
is eternal or temporary like anything of earth, water, light, 
air, ether or of mind, egoism (ahamkara) or Mahat (the great 
germ of this world of objects). The answer is— eternal. 
Because it is said— 


‘*Abhitah.’’ 33. [Fearless.] 
[ Here the variant reading ‘adhita-s-charati’ ]*” 


(He, learned in the scriptures wanders) is not justified 
because of its inconsistency with the aphorism—‘‘Akgaya 
etc." (1. 34). Hence he has not fear for the past, present and 
future and so he is fearless.'* 33. 

But the question is—with the destruction of Brahma and 
others also who are fearless, destruction (of the world) is 
heard of. So it (the excellence of the Siddha) can not be 
eternal because of fearlessness. Or what is the characteristic 
of the fearless? So it is said — 


** Aksayah’’. 34. 
[ Indestructible. ] 


Here ‘a’ denotes the negation of destruction. Here by 
‘kgaya’ is meant that this brāhmaņa was previously on the 
decline by all those excellences in spite of the eternity of the 
Purusa (in him). His union with egoism, Mahat etc., is but 
temporary. But this man is said to be eternal" because of 
his union with the eternal excellence of Mahe$vara. Like the 
royal treasury and like the commodities of a householder 
(who lives with his family). 34. 


(ii) “Anavegyatvam” means the relation with (or possession of) 
such knowledge as not to be overpowered by any other being. 

(iii) *Avadhyatvam" means freedom from that state of life which 
is dependent on other beings.—Ganakarikavyakhya.—p. 10. 

17 This indicates there were some predecessors to Kaundinya. 

18 ‘“Abhayatvam” is the state of surpassing all fears. 

19 *Aksayatvam' means eternal relationship with excellence. 
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Now whether this (Siddha) wears out with old age or not, 
because even Yayati and other gods are found to be worn 
out with age. Or what is the characteristic of an indestruct- 
ible one? So it is said— 


** Ajarah."" 35. 
| He is without old age. ] 


Here ‘a’ means the negation of old age. Here ‘jara’ means 
that the effect (or the created being) is characterised with 
wrinkles and disability etc., and the senses (organs) lose their 
power of vision or action. Why? Because he enjoys (or 
experiences) such fruits, he istaken to be worn out. But 
now there is no jarà, because he possesses the power of 
assuming forms at his sweet willand that of expatiation 
(1. 24-26), i.e., of transcendent supremacy even when organs 
are not employed. So he is called free from old age.?? 

Now even gods and others who are above the state of old 
age are found to meet death before the destruction (of the 
world). Now is this Siddha free from death or not? Or what 
is the special feature of being free from (wrinkles of) old age? 
That is why it is said— 

**Amarah."' 36. 
[ Death-less. ] 


Here ‘a’ denotes the negation of death. ‘‘Mrn’’ means loss 
oflife. Here death means the suspension of the activities 
of Prana etc. Why? Because he experiences the fruit of 
that (action). He is free from death because of his power of 
assuming forms at will and of expatiation. So heis called 
death-less. So by the injunctions of ‘abhita’, ‘aksaya’ etc., 
the excellence (of the Siddha) is established to be eternal. 36. 

(‘‘Amaratvam’’ means negation of contact with sorrows 
born of the loss of life etc." — Ganakarikavyakhya—p. 10). 

He says— 


20 ‘Ajaratvam’ means complete dissociation with the fruit of dis- 
order in the sense-organs of actions. Ganakarikavyakhya—p. 10. 


Yt 
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[* Here two sheets of paper in the Mātrkā are found 
missing, which might have included the features of Siddhas 
or Iévaras (enlightened souls). ] 


**Sarvatra chapratihata-gatir-bhavati.”’ 3T. 


[ And he moves unobstructed everywhere. He knows no 
obstruction even from Mahešvara, in all objects of his desire 
where he is inclined. 37.] 

*!Ityetai-r-gunai-r-yukto Bhagavato Mahadevasya Mahā- 


ganapati-r-bhavati.”’ 38. 
[Being equipped with all these qualities he becomes the 
Great chief of the Gana-s of Mahadeva. ] 


He becomes the Great chief of the Ganas of Bhagavan 
Mahadeva when he becomes equipped with all these eight 
qualities, marks of spiritual success, as mentioned before— 
viz., the state of being uncontrollable, the state of being not 
to be overpowered, the state of being not to be killed, fearless- 
ness, indestructibility, freedom from old age and death and 
unobstructed movement. His greatness consists in his 
superiority to all pasu-s because of supremacy of his ex- 
cellence. Ganah means Nandi, Mahākāla and others. ‘‘Pati- 
tvam" means lordship over all the activities of all pasu-s. 

Thus while finishing the section it is proper to say— 

«* Atredam Brahma japet.”’ 39. 
[ Now he should mutter this Brahman. ] 

The Sādhaka becomes by his own efforts greater than all 
those Brahman-s. And this act of muttering is mental. It 
means the thing to be muttered. It is said (by Manu, 2.85)— 
‘An offering, consisting of muttered prayers is ten times 
more efficacious than a sacrifice (performed according to the 
rules of the Veda; a prayer which is inaudible (to others) 
surpasses ita hundred times, and the mental (recitation of 
sacred texts) a thousand times." Hence muttering should be 


21 Paáupati is designated as Sankara, Vāmadeva, Jyestha, Rudra, 
Kāla and others, each of which is meant by the term ‘Brahman’ here. 
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done mentally. Why so? It is said—for the removal of 
vices, for the increase of virtue, for diverting him from all 
evils and for concentration on the Brahman and on the text 
of the hymn without any break. 39. 

Now again what is that Brahman? Here it is said— 
**Sadyojāta etc.'” Or here the relation between Brahman and 
(this) section is remote. How? Doubt is due to the mention 
of Pašupati (already made). Is it that the excellence of this 
(Brahman) is eternal or a newcomer like that ofa king or 
chief of gods or Prajāpati ? Andis this (Brahman) subject 
to death or not ? The answer is—no. Because it is said— 


**Sadyojatam prapadyami.’’ 40. 
[ I am approaching Sadyojata. ] 

Here this word ‘Sadyah’ is thought of as conveying two 
senses—the existent (san) and the first one (ādya). Like getting 
and preserving (a thing). Here the ‘sat’ is used in the sense 
of the eternal. Why? Because of the absence of the cause 
of destruction. That the Lordship of the Pati (Lord) and not 


of others is eternal, sure and unending is conveyed by this 
word. Now is this eternal like moksa?* because it has the 
beginning ? No, because it is said—‘Adyah’ (the primieval 
Being). The Lordship of the Lord is from the very beginning 
and it is not something acquired because of the impossibility 
of any cause other than Him. Lordship can not be ascribed 
to others. Now being eternal and without any origin is He 
born like Purusa?’ (of the sānkhyas)? The answer is—no. 
Because He is unborn. Here ‘a’ is in the sense of negation 
of birth and death. God, devoid of birth and death is 

22 Moksa has its beginning but one who gets it, becomes eternal 
and is no longer subject to destruction. 

23 The Sānkhyas think unlike the Advaita Vedāntin that there is 
not one universal self pervading all bodies alike. They admita plura- 
lity of selves of which one is connected with each body, because there is 
an obvious difference in the birth and death and the sensory and motor 
endowments of different individuals. (Purusa-vahutvam janma-mrtyu- 
karaņānām, 
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unmanifested. Why ? Because he gets no function ,of the 
manifested being. He possesses the quality of freedom from 
egoism and nobody else. ‘Ajatam’ is in the accusative case. 
Now knowing that the cause possesses the qualities of being 
eternal, the first Being and free from the cycle of birth (and 
death), what should the aspirant (sādhaka) do ? The answer 
is—he should approach (with the spirit of surrender). Because 
it is said—'*I am approaching." ‘‘Mi’’ is the expression of 
the Sādhaka, as for example, ‘‘O Agni, Lord of vows, I am 
observing the vow. Here the term ‘Pra’ is used to denote 
the sense of negation of the eternal existence, of being the 
First cause and of being unborn in the causes other than Him 
and also the sense of too much. So without conflicting with 
all these ideas that (Brahman) itself should be approached 
as the cause. The meaning is—he should approach Him as 
the resort® Now what should the approaching Sadhaka do? 
What will he give ? Hence it is said—'*He will worship and 
offer himself. As it has been said— 
j *«Sadyojātāya vai namah.” 41 
[ Salutation to Sadyojāta. ] 

It is said—that the quality of being eternal, the First Being 
and unborn is mentioned before. ‘‘Sadyojita’’ is in the fourth 
case-ending. ‘Vai is used in the sense of possibility. Thinking 
of the possibility of the qualities of being eternal, the First 
one and unborn he says—''Sadyojātāya namah’’. ‘Namah’ is 
in the sense of offering oneself and worship. By salutation 
he offers himself and engages himself in worship. 41 

Now the question is—why does he offer himself to 
Mahešvara ? Or what is his sorrow ? Or what does he pray 
from Mahešvara ? Or is he the Lord of Pasus, produced, 


24 “Agre Vratapate Vratam charisyami.”—Taitt. Bráhmana.—lll. 7. 
25 *Patitvam"' means the absolute power of knowledge and move- 
ment (action). *Sattvam" means the eternal contact with that excel- 


. lence. “Adyatvam” means that state in which no new excellence comes 


in. “Ajatatvam’’ means that state of being free from all births. Gana- 
kārikāvyākhyā. p. 11. 


ae 
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preserved and dissolved by Himself or by others?" The 
answer is—by Himself. Because it is said— 
**Bhabe Bhabe Natibhave.’’ 42 


[Pa$upati exists (is manifested) in the created world and 

not in that which exceeds the created world.] 

Here the term ‘bhava’ is used twice to denote the sense of 
frequency. It means all, i.e., vidya (knowledge), kalā'(the 
means of knowledge) and the living beings (Pašu-s). Whence 
this ‘bhava’? Because this karya or created world comes into 
being or is made to come into being. Because God comes 
into being or makes Himself come into being in the shapes 
of gods, men and animals. Bhava is so called because merit, 
knowledge, aversion, excellence and demerit, ignorance, 
attachment and absence of excellence come into being or are 
made to come into being. And seeing ,this frequency of 
production, preservation and dissolution of Himself. That 
means frequency of production, preservation and dissolution. 
‘Na’ in Natibhave is used in the sense of negation of creation 
(kāryatva). That means, ‘I do not exist (am not manifested) 
in that which exceeds the created world.*" 

Now does he (the sādhaka) pray for simply separating 
himself from such ‘bhava’ ? So it is said—no. Because it 
is said— 

*Bhajasva mam.’’ 43. 
[ Please save me. ] 

Here ‘bhaja’ means favour. ‘Sva’ refers to the cause. 
‘Mam’ refers to the self. It means ‘please save me, please 
favour me (with your grace). 


26. According to other systems of philosophy Brahman, Prakrti and 
Purusa or Īsvara is said to possess the power of creation, preservation 
and destruction, So the created world, made by any of these is here 
alluded to. 

27 *Nātibhave” refers to PaSupati, Pašupati manifests Himself as 
Karya. He does not exist (is not manifested) where there is no Kāryatva. 
That means to know Pašupati one should know what isthe dharma of 
Karya. 


$ 
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Now whom does he invoke ? Whom does he approach ? 
Whom does he salute ? Who releases that soul from being 
bhava (kārya) ? Or whom does he appeal saying ‘please 
save me’? So it is said—because he says— 

*Bhavodbhavah." 44. 
[ The source of creation. ] 

Here ‘bhava’ means the created world—vidyā, kala and 
pašu. Godis the source of that ‘bhava’ and is called as 
*bhavodbhavah'.** Here the cause (kāraņa) has the power 
of producing, preserving and dissolving, while the effect 
(karya) is possessed of the quality of being produced, preserved 
and dissolved. This is the distinction between kāraņa and 
karya. We should consider the gradual course of approaching 
(with a spirit of self-surrender) etc., made towards this 
cause. 44. 

Here ends thus the first chapter of the Pafichartha-bhasya, 
made by Bhagavan Kaundinya including Brahman with all 
the texts and the significance. 


28 ‘Bhayodbhavaya namah'—is the reading of the Taittiriya. The 
quality of Bhavodbhava is His power of creating and destroying the 
great world. 
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CHAPTER II 


KARYA AND KARANA 


Now we shall explain the second chapter with reference 
to its relation with karya and karana. 

Now if so, please tell. what is that relation. So it is said. 
It has previously been mentioned—Bhavodbhavaļ. 

*Vamah." 1. 
[ Vāma is the name of the Lord (Pati). ] 

He is the best, as names suggest. It is said—Vama is 
used in nine senses, a man, a flag, a horn, an arrow, an 
oblation, an ornament, a mark, the best, and the simple- 
minded. 


Now why He is inclined to produce etc. and what is the 


need ? So it is said— 
«Devasya.”’ 2. 
[ Of Deva. ] 

Here ‘Deva’ is derived from the root divu in the sense of 
playing. His inclination is due to his mood of playing 
because He is possessed of the quality of playing. That Lord 
is a player. He produces, changes and dissolves three types 
of karya-s—vidya, kala and pašu ; and so he is called Deva. 
His inclination aims at the fruit of production etc. Devasya 
is in the sixth case-ending for the sense of possession of that 
quality in Him. 

Now is the cause analysed in the shape of these two names 
only or of their two meanings ? Or is there anything else ? 
It is said—yes, there is. Because it is said— 

**Jyesthasya." 3. 
[ Of Him who is also called ‘Jyestha’. ] 

Here ‘Jyestha’ because He is the Highest Being. Of 
whom or by which reason He is the Highest. So it is said— 


" 
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He is the Highest of all siddha-s, aspirants (sādhakas) and 
pasu-s. Because He is the regulator of the state of a siddha 
or of a sādhaka, and of all the fruits in state of inclinations, 
disinclinations, and maintenance, etc., of all pašu-s. So He is 
the Highest Being and Higher (than anybody else). And He is 
the Highest Being. And His excellence is natural. It has 
been said—‘‘His power is twofold, of knowledge and 
movement. That-ness (Tattvam) is His eternal quality. So 
He is the best of all beings and so he is remembered as the 
Highest.’’ 

Thus He is called Jyestha because of his supremacy. Here 
also ‘Jyesthasya’ is in the sixth case-ending to denote the 
sense of possession of that quality. 

Now is the cause thought of in (these) three names or in 
(their) three meanings or is there anything else ? It is said— 
there is— 

**Rudrasya.’’ 4. 
"R [ Of Rudra. ] 

Here He is called Rudra because He unites (the created 
world) with fear. There ‘ruta’ is the synonym of ‘abhilapa’ 
(statement or resolution). ‘Dravanam’ means union. Fear is 
of many kinds. As it has been said— 

**He is remembered as Rudra because he unites the created 
beings with various types of actions and fear.’’ Here also the 
sixth case-ending is in the sense of possessing that quality. 
The question is—what is that ? Or of what nature is that ? 
It is said— 

**Kalitasanam." 5. 
[ That is beautified (by Kārya) and that is an existence 
(asanam). ] 

Here that (Pa$upati) is beautified by three types of Karyua 
known as Vidyā, Kala and Pašu which alone He produces, 
preserves and dissolves, as the Sky’ is decorated by stars. 


1 The universe appears and dissolves in Pašupati, like the Stars in 
the Sky because Pašupati creates, maintains and destroys the universe, 
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Now the term ‘dsana’ means that which is the lordship of the 
Lord, His power, excellence, His qualified existence and the 
quality of His essence with all the entities. But itis not of 
the nature of sitting postures like Padmāsana etc. Why 
āsanam? It isso because it exists in this. Or by this He 
exists in Karya. So that is āsana. Hence the imperishable 
and the immortal Bhagavān (Pašupati), at His will, exists in 
the Kārya which again exists in His own power and remains 
also by virtue of His own power. So Kārya and Kāraņa exist 
in ‘Asana’. 

Now the question is—there is the defect of the mixture of 
(two opposite) natures of Kārya and Kāraņa like the mixture 
of milk of acow, ashe-goat, a female sheep anda female 
buffalo. So itis said—no. There is no mixture as in the case 
of a form and the tip of a finger (by which the form is pointed 
out). There is no mixture as in case of the light of the lamp, 
the Sunlight and the light of the eyes. Now in case of mix- 
ture the defect of indistinctiveness of I$vara, Puruga, Vidya 
and Kala may arise as in the substance of a bee-hive. So it is 
said. 


There is no defect of indistinctiveness of the (Tattva-s) 
principles or categories which exist by the relation of the 
pervader (vyapaka) and the pervaded (vyapya), one being of 
the higher denotation than the other. Because of the nature 
of an aphorism (which contains within itself a volume) the 
principle of Mahesvara is the pervader, while the twenty-five 
principles beginning with Purusa are pervaded. So because 
of the nature of Self the principle of Self (Puruga) is pervader 
while the twenty-four principles beginning with Pradhana 
(Prakrti—the root-evolvent or the primary because it is not 
itself the evolute of anything else—‘‘Prakrti-r-avikrtiriti’’— 
Sankhya-Karika) are pervaded. Again Pradhāna is the perva- 
der while the twenty-three principles beginning with intellect 
(vuddhi) are pervaded. Intellect (vuddhi) becomes the 
pervader and the twenty-two principles beginning with egoism 
(ahamkāra) are pervaded. So  egoism is pervader, while 
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eleven senses and ten kinds of Kārya (5 subtle and 5 gross 


elements) are pervaded. Again eleven sense-organs are perva- 


ders (five subtile elements, sound etc are pervaded). Likewise 


‘five subtle elements, sound etc., are pervader and five gross 


elements, ether etc., are pervaded. So the ether is pervader, 
while four gross elements beginning with air are pervaded. 
So air becomes the pervader and three gross elements, light 
etc. are pervaded. And light is the pervader while two ele- 
ments, water etc., are pervaded. So water is the pervader and 
the Earth is pervaded. The Earth becomes pervader, the 
Kāryas like earth, water and taste are pervaded. Again 
causes like earth, water and taste are pervader and various 
types of effects (Kāryas) in the shape of gods, men, animals, 
grasses, vegetables, trees, plants, creepers and big trees, etc., 
are produced. Hence there is no defect of indistinctiveness. 


Now because there is no example of want of mixture of 
natures (vrtti), the defect of indistinctiveness is unjustified. 
Hence it is said—the mixture of turmeric and water is an 
example of which one (water) is pervader and the other 
(turmeric) is pervaded. As for example, by the properties 
like those of soothing and cooling effects water is taken (as 
pervader) and by the qualities of smell, colour, thickness and 
soda, etc., turmeric is taken (as pervaded). And so by the 
existence of the ocean, temples, bodies and sense-objects and 
by the juxtaposition of pleasure and pain, Isvara is taken to 
be existing. And thus Purusa also is to be taken so. Also 
because I$vara is conceived as not having the quality of a real 
transformation (as in the case of the production of a pot from 
clay or of curd from milk) and because He is regarded as the 
giver of joys and sorrows (to all beings), the Pradhana (Prakrti) 
is admitted to be existing with all its merits and demerits. So 
by the mental resolution, discussion and movements etc., of 
sense-organs, Pradhāna and the sense objects are admitted to 
be existing. Likewise by the qualities of patience, collection, 
arrangement and the allowance of space etc., the earth etc., are 
taken to be existing—Such is the theory of the Sinkhya s. 
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The next question—now in this scripture how do the Karya 
and Kāraņa exist ? That is to be explained. So itis said— 
here because it is enjoined ‘‘Sarva-sarvebhyah’’ (3. 25), they 
exist so far as it is possible. Although the Lord (Pasupati) 
being the all-pervader, pervades everything of Karya and 
Karana by His own nature, there is no blending of his two 
natures. So both the Kārya and the Karana exist in the āsana, 
i.e., the power of the Lord. Now the question is—is the Kārya 
existing in the Asana eternal in the āsana or non-eternal? The 
answer is—the Kārya is eternal. Why? Because it belongs to 
the Lord (it is the work of the Lord). And because God as 
the cause is eternal, the Pati is eternal. Here on the strength 
of the injunction ‘‘Sadyojatadi’’ (1. 40) the protector is eternal. 
And because the protector is eternal, the protected also is 
eternal. How? There is no protector, if there be nothing 
to be protected. Pašupati being eternal, unites those very 
pagu-s and others (with His own power). For the example in 
the shape of walls, made of wall or iron. Production means 
the attainment of vrtti, i.e., bodily function. (cf. Dehendriyadi- 
prapti-r-utpattih’’). Preservation is due to mutual benefits of 
existence, body, senses and sense-objects. etc., and that is under 
the guidance of the Lord and dissolution is the extinction of 
vrtti (the withdrawal of His function). Extinction means non- 
existence or disappearance. So in three periods of time 
Kārya, as existing in the Asana (whole, the Supreme Being) 
deserves notice. It means that (the Karya is eternal) just like 
seeds on the earth. The question is—Does God produce that 
effect (world) at a time or by degrees, depending on the action 
(karma) (of the created being) or without depending so. So 
it is said—at his sweet will. Because it is enjoined— 


*Sārvakāmika ityāchaksate.'” 6. 


[ He (Rudra) says that (Pa$upati is of) all powerful and 
unlimited will. ] 


Here the word ‘Sarva’ means all Karyas beginning with 
Vidya, By the term ‘Kamika’ we think of the triad—desirer, 
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desire and the desired. There God is desirer. Desire is His 
will. The desired is the effect beginning with Vidya. He 
produces that (desired) effect with or without gradation at his 
sweet will. Why? Because He is a desirer (acting at his 
will. Hence it is established that He does not depend on the 
action (of the created being). The persons desiring actions 
depend on Mahešvara but the worshipful God does not depend 
upon the person or his (Karman) action. So God is indepen- 
dent of action. The term ‘iti’ means the end of the section 
which contains the explanation. It is said—God’s will may 
operate as contrary to the categories, as a real transformation 
in the shape of a Kārya or as an interference with the state of 
things by inducing bondage or liberation. That is said. 
Because it is pronounced—*'Ān''. ‘An’ is used in the sense 
of a limit in the sphere of the cause and effect, a limit (to the 
exercise of God’s will) in case of the Self and the liberated 
souls. So it is said the limit in sphere of the cause consists in 
the fact that He himself is changeless (without any real trans- 
formation) because the qualities of being produced, preserved 
and destroyed are absent in Him; and that the liberated souls 
are not associated with sorrow again. The limit in the sphere 
of the Karya should also be placed. So itis said-—the limit 
of the effect-world is that it is produced, helped and dissolved 
and that it is guided by or presided over by the other, i.e., the 
Supreme Lord. ‘‘Chaksii’’ means ‘‘to tell’’. This was told 
by the worshipful Rudra to the effect-world. The power of 
Bhagavan Mahe$vara is eternal. So the effect-world beginning 
with Vidya is beautified—this is the significance and that has 
been described. 

Here ends this principal section on the Karya and Karana. 

Now what is the quality of possessing (all-powerful) will 
and that quality of Rudra ? Is it alone the efficacy in the 
cause or is there anything else ? The answer is—there is. 
Because He teaches— 

** Amangalam chatra maūgalam bhavati." 7. 
[ And here the inauspicious becomes the auspicious. ] 
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The term ‘inauspicious’ refers here to all the practices. 

But they are referred to as auspicious. The term ‘cha’ should 

be taken to be the imposition of the quality of the cause. By 

| imposition we shall say later on as the auspicious and the 
| circumambulation (2. 8). Hence we shall say later on that 
both the gods and manes exist in Rudra (2. 11). By the term 
fatra’ we should take the sense of circumambulation on the 
i part of the Sādhaka who approaches (God) with all his mind, 
the cause of worship, which is bent on the right side image of 


x 


| Pašupati. The term *mangalam' refers here to the auspicious 
I Only where the inauspicious is referred to. So itis said—here 
| the term *amaügalam' means all the practices beginning with 
| Jaughter and connected with nakedness and circumambulation 
(keeping the image on the right side). But those practices 
will turn here to be auspicious because of the efficacy of the 
j image of the cause (Paśupati). Like the river flowing from 
i the mountain and the forest of Umā (where Umā, the mother 
| goddess is worshipped). The practices are auspicious and 
i meritorious. The term ‘bhavati’ is undoubtedly the statement 
of the fact. It means that the inauspicious practice, observed 
in the (presence of) image turns out to be auspicious. 
Now the question is—are the two-fold practices of naked- 
i i ness and circumambulation referred to? No. Becausc He 
| teaches— 


** Apasavyam cha pradaksinam." 8. 
[ And what is other than the left is circumambulation. ] 


f Nakedness is but the process of worship. Here because the 
M inauspicious has been pointed out and also because only the 

i general way of presentation like that of withdrawal has been 
advised, the term ‘apasavya’ has been separately mentioned. 
| So the ‘apasavya’ means the opposite of the ‘Savya’ (left). „ 
t ‘Cha’ means collection. It means that not only the inaus- 
ļ picious turns out to be auspicious by the efficacy of the 
image of the Cause but also the term ‘apasavya’ (other than 
M the left) assumes the significance of  circumambulation 


ās — 
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(pradaksina). By the term ‘pradaksina’ is meant that that 
which is other than the left to others (other scriptures), is 
here circumambulation and is the means of merit. However, 
what is circumambulation to them.” Why? It means that it 
is like bath by water because of the defect of expressing the 
meaning which is not in the aphorism. 

Now is there any injunction stating all the qualities of the 
cause ornot? The answer is—yes, there is. Because He 
teaches— 


**Tasmād-ubhayathā yastavyah.’’ 9. 
[ So He should be worshipped by both the ways. ] 


Here ‘tasmat’ speaks of the qualities of the cause. What 
are the qualities of the cause? So it is said— Lordship, the 
quality of being existent, the First one and unborn, that of 
being a producer, a preserver and a destroyer, that of being 
Vama (the Best), Jyestha (the Highest Being), Rudra (the cause 
of fear) and Kami (one with absolute will) and the attainment 
of something auspicious and that of circumambulation. 
Knowing all these qualities of the Cause. Hence He says— 
‘Tasmat’ etc. Now knowing this injunction of the qualities 
of the cause what should the aspirant do? Soitis said—He 
should be worshipped in two ways. Here 'ubhayathà' means 
two ways. By the term ‘Yastavya’’ we think of the triad— 
the worshipper, worship and the object of worship. Here 
**Yastā'” means the sadhaka. Bhagavan Mahešvara is to be 
worshipped. ‘Yajanam’ means the activity of thinking, itis 
study, teaching, remembering, etc. Its fruits are eternal 
association with the gods and being with God, these will be 
treated later on. 

Now doubt arises because nothing is definitely indicated. 
How by both ways? The direction should be stated as by 
two ways. So it is said— 


2 Seems few words are missing. 
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**Deva-vat Pitrvaccha." 10. 
[ Like the gods and the manes. ] 


Why? The answer is—we have read that this Brahmana 
was entitled to the worship of gods and manes before (he was 
initiated to Pagupata asceticism). So by diverting his devo- 
tion from those gods and manes (the sadhaka) should concen- 
trate his mind on Mahešvara as on both of them and worship 
Him alone and nobody else. ‘Cha’ means prohibition. The 
gods and manes were considered before as doers but now that 
quality of being a doer does no longer exist in them. There- 
fore, they should not be worshipped. 10. 

Now the question is—if so, then say what is the drawback 
of gods and manes, so that they should not be worshipped 
and what is the quality of Rudra so that He alone should be 
worshipped. Direction should be stated on this point. Like 
bath by water. So it is said— 


**Ubhayam tu Rudre Devah Pitarascha." 11. 
[ Because both gods and manes are tn Rudra. ] 


There the term ‘Ubhayam’ means two and all. ‘Tw’ 
diverts the quality of speciality as a cause in the gods 
and manes elsewhere, ‘Rudre’ refers to the cause; and His 
quality of being associated with fear on the part of all has 
been mentioned before. Rudre is the substratum of power. 
Here power is equivalent to **Visaya'". Those gods and manes 
exist in the power of Rudra as being destroyed, helped and 
created by Him, they are placed, that means they exist in His 
power. Gods and manes. There the term ‘deva’ is used as 
a general technical term to mean the Rbhus, and all 
beginning with Brahma and ending with Pisacha excluding 
men and animals. Like Vidhi (injunction). The term ‘Pitarah’ 
is the particular technical term. It means that itis like bath 
by ashes etc. And like the Brahmana Devadatta, Here if 
questioned, what is the necessity of mentioning the general and 
particular technical terms, the answer is—It is to indicate 
that even all the three types of Karyas exist in Rudra as being 
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destroyed, held (helped) and created. Moreover, because we 
see the difference in time and observances, and use of mantras 
other than Svāhā and Svadhā; and because it is to divert the 
attention of those whose mind has been absorbed in worship- 
ping gods and manes. So the other way of explanation is 
not wrong. The term ‘cha’ means superiority. And because 
I$vara (Pa$upati) is the giver of prosperity, creation, conjunc- 
tion and disjunction, pleasure, illusion, bondage and emanci- 
pation to all the beings belonging to three types of Karya 
(effect) like gods and manes, He alone is the greatest cause 
and is taken as pervading all; and thus the word ‘cha’ should 
be taken in the sense of superiority. So those gods and manes 
should not be worshipped by him who wants the cessation of 
all sorrows. 

Here ends this subsidiary section on Karya and Karana. 

So though a different subject of discussion (padartha) has 
been dealt with in the next section on Vidhi (behavior) we 
shall establish its relation with worship (Yajana) because of 
the existence of relation of the means and the end (between 
them). Why ? Here it has been enjoined earlier—‘‘Ubhayatha 
Yastavyah, Devavat Pitrvaccha’’ (2. 9-10). We shall discuss 
the fruit; ‘‘you will gain the union between yourself and 
God’’, which was not known before, a result of worshipping 
Mahe$vara with devotion diverted from the gods and manes. 
Again we shall discuss that power with which, being more 
strengthened one will have one's effort and concentration in 
that very worship. And we shall discuss the way for attaining 
that power. It is said— 


**Harsāpramādī”' 12. 
[ The Pasupata ascetic) should not be too much delighted 
on the attainment of miraculous powers. ] 


Or there is another remote relation. Because it is said— 
One produces the same end, even when placed remote, in 


- % connection with the other with which it is so related as to 


produce the end. In spite of proximity one is not related to 
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the other (like the eclypse and diminishing (of digits) etc.?) +. & 
like the planets and stars etc. But here no want of relation : 
with the inauspicious etc. Why ? Because of relation as an 
auxiliary part? (with the whole—here ‘worship’). Thus here 
also there is a remote relation. How? In this scripture it 
has been prescribed before—‘‘akalusamateh, charatah, tato” 
sya Yogah pravartate’’ (1. 18-20). Here we shall discuss the 
causes acting as hindrances to Yoga, other than vices. As 
we shall explain how one shall practise a single ‘‘charya’’ as 
i the means to Yoga, so we shall discuss that power so that one 
| attains Yoga by the other course of action known as penance. 


And we shall explain the means to the attainment of that 

power. Harsāpramādi. Here "Harga” means delight, satis- 

| faction and excessive joy (which one attains) when the divine 

| objects are revealed to him by virtue of the merit, born of 
actions, done according to injunctions. And here they should 

be taken as the nature of Visvamitra and others who won 

heavenly life. If you ask what is the characteristic of these 

delights (Harga), the answer is—they are characterised with 

the purity of Karya and Karana. There the purity of Karya 

means that when this body, made by God (i.e., the Sādhaka) 
sees his own Self, highly elevated like the golden staff, burning 
and shining with effulgence in the heaven, the earth and the 
intervening space, then in heaven are manifested three gunas 
of the Karya, anima (the quality of the smallest unit), laghima 
(the quality of the lightest unit) and mahimā (the quality of 
the biggest unit). Because of the particular quality in the 
intervening space. So also the purity of the sense-organs by 
the quality of heaviness etc. (in the earth), by sense-organs, 
internal and external one attains the capacity to visualise the 


| 3 The inauspicious practices like nakedness etc. are related with 

1 worshio as a matter of sādhya (end) and Sadhana (means). It should be 

| i pointed out that ‘ Sesabhavat’’. as found in the printed copy should be 

| i written better as ‘Sesabhavat; because the inauspicious practices are 
j 

| 


the means of worship. Th: relation of part and whole exists between 
them. 
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remote objects, the power of discussion, resolution, perse- 
verance, egoism, etc. Why? Because of the injunction for 
dharma etc. Moreover, one attains five qualities of sense- 
organs, attainment, profuseness, supremacy (the power of 
controlling) and the quality of assuming forms or doing at 
one’s sweet will. Thus ‘harsa’ means technically here in this 
scripture the miraculous powers, the effects of virtue, of the 
kinds, eight times eight qualities of anima (the quality of 64 
smallest units) etc. of other scriptures. He is called Harsapra- 
midi because he does not boast of these powers when he 
possesses them. It means that it is due to the power of virtue 
and knowledge. 12. 

The question is—to whom are these delights manifested ? 
Where do they exist or what sort of persons are they ? So it 
is said— 


Charyayam Charyāyām. 13. 
[ In various practices.] 


Here ‘Charya’ (practice) is used in the sense of frequency. 
Because it is not definitely mentioned, here freguency is in 
singular, dual or plural numbers. Here is a case of its 
singular use. Because it is said— 

“Today, oh wretch, I shall drink profusely your blood. 
Now you utter at ease again ‘the cow, the cow’, (trans. of the 
verse of the Karnaparvan, Mahabharata, describing the murder 
of Duhsasana). 

So itis used in dual—‘‘Two flags, dirty by wind appear 
in each chariot, these are very angry and clash with each 
other in the battlefield. ‘‘And so its use in the plural. Because 
it is said—*'Each piece of intelligence in each man is sure, 
all those men are thus separately satisfied." 

Sothere rises a doubt—whether one practice, or two or 
many practices? Itis said—One practice is done though it 
has many functions, as for example, in a temple and among 
people in general. There in a temple bath, laughter etc. 
and among people various performances like pretension of 
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Sleeping while awake and movement of limbs like that of 
a patient of paralysis; thus considering the plurality of 
observances in a practice the term ‘charyayam’, used in 
the sense of frequency means an observance. Thus frequency 
though uttered once is also in plurality. Like the term 
‘Vrksa-bali’ meaning worship to (many) trees. Moreover, 
by the aphorism ‘Mahatmyam’ which speaks of its relation 
as being the result of practices itis said that one practice 
consists in plurality of observances. It has been mentioned 
that the characteristics of delights are two-fold purifications of 
Karya and Karana. And without the help of Karya and 
Karana one can not concentrate on excellences (miraculous 
powers) and so itis understood that states of greatness are 
revealed to him who practises observances with Karya and 
Karana, purified. 

Now what is the product realised by one who practises 
with carefulness? So it is realised— 


**Mahatmyam-avapnoti." 14. 
[ He attains greatness. ] 


Greatness (the most elevated status ) is like the light of 
the Sun. So it is said— That state in the midst of which 
this Brahmana, though he visualises the end isled astray 
or stolen away by body and senses etc., like the chariot and 
wicked horses is absence of greatness. Inability to concentrate 
on Vidhi (behavior) and Yoga is due to the force of impiety. 
That is why it is said— 

The intellect and also mind of a man is carried away by 
the bodily senses; he is like a charioteer who, inspite of his 
consciousness not* lost, is led astray by his wicked and 
unbridled horses (?). 

Greatness is its opposite. It is that state in the midst of 
which this Brāhmaņa is able to perform bath, lying down, 


4 Here “Amidha-sanjiia” should be. better explained in connection 
with ‘api’ which is understood, that is why the note of interrogation is 
put in the printed text. 
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after-bath, etc. and the practices of pretension of sleeping while 
awake, movement of limbs like that of a patient of paralysis, 
study, meditation and remembering with the greatest devotion. 

Now what is that? ‘Fhe answer is—greatness is that force 


: of penance, that strength or power of penance of one who 


was previously lost. How is it known? Because greatness 
has been mentioned as the immediate consequent of practices 
(charyā). It means that one gets the thing from that imme- 
diately after which he gets it. Now this reading should be 
better taken as ‘prapnoti’. That means—it will belong to him 
who wins it. Though the sādhaka attains the power of quick 
movement and excessive delight, he should desist from boast- 
ing (of such powers) and he who protects himself by the 
observance of practices, gets (the bliss of) non-return and 
acquaintance (with the Lord), qualified with delight, as one 
of the miraculous powers. Hence it means that he attains 
greatness in the shape of the power of virtue like the power of 
mantra.- . 

Now what is that means? Or what are the means of virtue 
by which he attains miraculous power and greatness. Or of 
how many types are the observances of the practice (charya). 
Is there any peculiarity of gifts etc., mentioned before ? The 
answer is—there is. Because He says— 


** Atidattam-atistam.”’ 15. 
[ A superexcellent gift and sacrifice. ] 


Here the gifts of cows, land, gold, etc., are bad. Why ? 
Because they lead to such fruits which are not sure or perma- 
nent and which are conducive of heaven (but not of moksa); 
and because there is a proverb that the other ways (of wor- 
ship) arc bad (4. 18). So here the word ‘ati’ is an adjective. 
And ‘Atidanam’ is gift of one's own self. Why? Because 
of the gift of self there is no need of further gifts. Because 
it (the gift of Self) does not lead to the attainment of a good 
position (in heaven etc.), body, senses and sense-objects. 
Atidāna is the gift of self because it leads to extraordinary 
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fruits. It leads to Rudra surely and permanantly and itis the 
only way of attaining the fruit of emancipation (non-return to 
this world). 

And (the vedic rites of) Agnistoma etc., are bad sacrifices. 
Why? Because they are found to be performed according to 
the Sruti (Vedas) which require collection and possession (of 
materials) and acts of injury etc., in which the horse (here 
pašu), the soma and the gods enjoy the fruits equally (with 
the sacrificer) and because they yeild fruits, temporary, narrow 
and heaven, they are bad sacrifices. So here the term ‘ati’ is 
used as an adjective. The superexcellent sacrifice (ati-yajana 
is that which is done in the temple or among the people. 
There the superexcellent sacrifice, performed in the temple 
means bath, laughter, etc., and that, performed among the 
people means lying with the pretension of sleeping while 
awake and movement of limbs like those of a patient of para- 
lysis and etc. And the observance of vidhi (action). How ? 
This sacrifice is done in a way, devoid of any collection, 
possession and injury etc. and by means of bodily, verbal and 
mental activities, born of of one’s own body; and so this is 
called ‘atiyajana’ (superexcellent sacrifice). 

Now the question is—are these two ways of worship alone 
(the super-excellent gift and sacrifice) are qualified by the term 
‘ati? (superexcellent) ? The answer is—no. Because He 
teaches— 


** Atitaptam tapa-s-tathā.'” 16. 
[ And the penance of the super excellent penance. ] 

Ati is an adjective (to qualify). The pains, personal, 
physical and hyperphysical do not rise in the mind of those 
who are recognised (approved of) as following the path pre- 
scribed in their own scriptures; there being no troubles they 
have nothing to remedy and for want of any alternative means, 
they get penance performed. It means that where by the 
third process one gets union of self (with Pasupati), that isa 
penance. Then how (penance is performed) in the case of 


4s 
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lying down (on the bed of ashes)?* (seems some words are 
left out). Thus superexcellent penance (atitapah) is performed 
by (such) extraordinary state of rising above all pains and 
(not?) so by gifts and sacrifices. The term ‘tatha’ (so) means 
the combination of three ways of worship. When one gives, 
one sacrifices and does penance as well. When also one 
sacrifices, one gives and does penance. When one does 
penance, one gives and sacrifices. Of this Brahmana who is 
initiated to all these (ways of sadhana). It means that when 
by these three processes one gains piety (dharma) and gets 
rid of vices (adharma) as by (the bath in) the Ganges-stream, 
then by virtue of the superexcellent penance, performed by 
(atidāna) superexcellent gifts etc., this Brahmana gains joy by 
miraculous powers and greatness. 16. 

Now what will be the state of existence (goal) of this 
Brahmana by superexcellent penance, performed by super- 
excellent gift etc.? The answer is—exceeding prosperity and 
the highest Good. 


** Atyāgatim gamayate." 17. 
[(That ‘‘atitapa’’) leads (the sādhaka) to the Highest State 
(Union with Pasupati).] 

Here ‘ati’-term is an adjective. Aù means limit. How 
does that penance lead the sādhaka to that Highest State, 
though he keeps aloof from study and meditation etc 7 Because 
there is an injunction meaning ‘‘that practice removes sin”. 
Atigati is equivalent to Yoga. How to be attained ? It is the 
result of penance like union with thousands of Brahman. It 
is distinct from the state of elevation (abhyudaya), attainable 


5 The mark of interrogation is put in the printed text here. It may 
be explained in two ways. With ‘na’ (not), it means that superexcellent 
Penance is performed not so much by gifts and sacrifices but by ati-tapa 
(rising above pains), Without ‘na’ here, it means that superexcellent 

penance is equally performed by the three processes, mentioned here, 
And this reading without ‘na’ is better, because it is further explained 
in the next line—Tathaéabdah etc’, 
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by the Sāikhya and Yoga processes; and itis ona higher 
plane. Sothe fruit of penance is distinctively mentioned as 
«Yoga is the Highest State". ‘Atigatim’ is used here in the 
accusative case-ending. *Gamayate'—means it makes one to 
go. Itis not that he who has gone will go, but it causes one 


to go. 17. 
Now is there any statement of the quality of penance which 


comes out in due course from ‘atidana, (superexcellent gift) 
or not? The answer is—yes, there is. Because He says— 


“Tasmat.”’ 18. 
[From that.] 

Here the word ‘tasmat’ speaks of the quality of penance. 
Virtue, produced by that sort of ‘atidana’ etc. leads one to the 
Highest state of existence and makes one get emancipation 
(the state of non-returnability). It does not help one in the 
attainment of a (good) locality, body, sense-organs and sense- 
objects. It is the means of reaching Rudra, the only one 
goal and the eternal and seeing that itis the only way and 
that it results in non-returnability (from that Rudrahood to 
this world). Hence He says that **on account of that’’. 

Now knowing the efficacy and the causality of that highest 
penance what should the Sadhaka do? Soit "is said—He 


should do penance for that alone. 
*«Bhiiya-s-tapa-s-charet." 19. 

[Here *bhüyah' is in the sense of applying again—like the 

rites of istapürta.] 

How? One whois attached to the joy of super-normal 
powers, gets separated from the ways of worship (sadhana) 
fora momentor halfa moment and this word *bhüyah' is 
mentioned to denote that he should apply himself again (in 
that practice of penance). Here ‘tasmat’ refers to that 
penance alone. Its etymology is mentioned before. “Charet 
is used in the sense of acquisition (of penance). Because of 
the difference of doubt and also for more than one merit this 
word of ‘Chara’ is not a case of repetition. 19. 
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Now if so, then say what defect of delight (due to Super- 
normal powers) is manifested. Or what is the merit of 
**Greatness’’ for which it should be accepted. So it is said— 
It leads to ‘*Greatness’’. Because He says— 


*«Nānyabhakti-s-tu Sankare.’’ 20. 
[He should be of undiverted devotion to Šaūkara.] 


Here this ‘‘na’’ is in the sense of prohibition of devotion 
to anybody else. Bhakti means thought. ‘Tu’ is in differen- 
tiation. How ? Those who are interested in supernormal 
delights (harga), feel proud and are reduced to the status of 
thieves, are particularly drawn away from Sankara. Why 
Šankara ? Sankara is so called because He is the source of 
all pleasures and is the maker of nirvana (emancipation). 
**Sankare'” means the substratum of placing (thought or 


. devotion). Thought should be placed on Sankara and no- 


where else. Because it has been said— 

The practice of one who worships earnestly with words, 
mind and speech removes sins and so one should do good deeds. 
These great-souled persons who think of the self say thus— 
**His thoughts centre round the object on which he concen- 
trates his mind and this is the eternal secret." If one wishes 
one's union with self, one should concentrate one's thoughts 
on Sankara (in all conditions) while going, standing, lying, 
walking and dreaming. Because the three worlds get dissolved 
in Šankara after dissolution, so akara is called as the 
creator and as one in whom the world exists. 

Thus thought should be placed on Saükara and nowhere 
else. Having finished thus it is proper to say— 


** Atredam Brahma japer." 21. 
[The meaning of this is mentioned before.] 
Now God is called the source of happiness because He is 
the maker of piety (dharma) and is the doer of the good 
(Sankaratvat). The question arises whether the pleasure 


and pain is the cause of an intermediate creation like dharma, 
adharma, sattva or rajas or not. The answer is—we shall 
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explain here that means which is the source of happiness in 
such a way that He is the ultimate cause of the karya in the 
shape of the created world, treated elsewhere. Now pleasure 
or pain, dharma or adharma, etc., is powerless (in the matter 
of creation) like the sound of a lunatic, so we discuss in detail 
in such a way that the power of the cause exists in this 
Brahman (Pašupati of this scripture). We shall discuss in 
such a way that the sādhaka, knowing the power (of the cause) 
offers himself with eight salutations. 
Hence He begins this— 


s«Vāmadevāya namo J yesthāya namo Rudrāya namah.” 22. 
[Salutation to Vamadeva, to Jyestha and to Rudra.] 


The words ‘Vamadeva’ and others should be taken not as 
the cases of repetition because of their separate uses and 
different needs. Here the qualities of Vāma Deva, Jyestha 
and Rudra (2.1-4) are mentioned before. The words 
Vamadeva, Jyestha and Rudra are used in the fourth case- 
ending. The word ‘namah’ is used in the sense of self- 
surrender and worship. All the salutations are to be taken 
not as repetitions because of difference in the trend of 
thought. 22. 

Now the question is whether these four alone are to be 
thought of in this cause. Or salutation to the name is to be 
taken because four names are enjoined.” The answer is—no. 
Because He teaches— 


6 Vāma is the name, the best of all because of its expressing the 
qualities or because of its producing the cause of termination ofall 
sorrows. 

The characteristic of playing is the production of endless effects etc. 
at one’s sweet will. Devatva means the quality of such playing. 

The quality of a Jyestha is superiority to the Siddha (the enlightened), 
Sadhaka (aspirant) and Pašu (created beings). 

The quality of Rudra is His capacity of associating with fear even in 
creation. 

Ganakarikavyakhya. p- ll. 
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**Kālāya namah.” 23. 
[Salutation to Kāla.] 


Here this ‘Kala’ is equivalent to Mahešvara. Why ? Be- 
cause of the significance of the preceding and the succeeding 
sūtras, He is called kāla because He dissolves the states of 
existence belonging to individual beings by separating them 
from bodies, senses and objects, etc., known as kala. So it is 
said— 


“Rudra is remembered as Kala because He dissolves this 
(entire) world containing both the moveables and immoveables 
from Brahma to a bark. He is called kala because of his 
power of dissolution as He dissolves the individual beings (or 
things) disconnecting them from kalā-s, the ‘kala’ term is 
given to the effects (kalya) and their instruments (karana) 
through the process of time." 


Thus kala itself is God. Kālya-s are the individual beings. 
But the states of existence are of Brahma, Prajāpati, Soma, 
Indra, Gandharva, Yaksa, Ráksa-s and Pisacha because of 
the injunction mentioning Brahma, Indra, Deva-s (gods) and 
Pitr-s (manes) and others. And so because of the injunction 
mentioning Brahmana, Sidra, cow, deer, all created beings 
and prepared meals etc., man, animal, deer, birds, reptiles and 
immoveables, etc., are taken (as the states of existence). So 
the masters of Yoga are included in the gods. Why ? Be- 
cause of predominance of virtue (dharma). Thus by states 
of existence are meant fourteen worlds. Because of the term 
kala, applied to these (states of existence) Mahešvara is the 
cause. Why ? Because the bodies in the preceding and 
succeeding stages have only manifestation of enjoyment and 
its extinction. The world is to be taken as having beginning. 
Because of its power of enjoying that fruit. Because karya 
(effect) and karana (instruments) have no beginning, it is 
beginningless, because it is recognised as not done, thus 
knowing the superiority in the Lord and inferiority in the 
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rest of purusas it is proper to say—‘‘Salutation to Kala.’’? 
Namah is used in self-surrender and worship. This salutation 
is to be taken not as a repetition because of difference in the 
trend of thought. 

Now the question is—is this Lord the supreme authority 
and doer of the states of existence, bodies, senses and objects 
etc. or not? The answer is— He is definitely the supreme 
authority and doer. Because He teaches— 


*Kāla-vikaraņāya namah?’ 24. 
[Salutation to Kala-vikarana] 


Here the term Kala is given to kārya (effect) and kāraņa 
(instruments). There earth, water, light. air and ether are 
known as kala of the effect type. Ether has sound as its 
property. 

«Air has the properties of sound and touch. These two 
properties along with form exist in light. And these (three) 
along with taste exist in water and these (four) along with 
smell exists in earth also.’’ 

Sound, touch, form, taste and smell. And the ear, skin, 
the eye. tongue, nose, fect, anus, the generative organ, hands, 
voice, mind, egoism (ahamkara) and intellect (vuddhi) are 
the kalā-s of the kāraņa-type (instruments). The worshipful 
Lord (Pasupati) is He who associates Himself with these 
(kalā-s). Why ? Because there is nothing to obstruct. His 
powers of perception and action. By the term ‘Vikarana’ is 
meant that He associates the individual beings (kshetrajiia 
and things with the (different) kala s known as karya and 
karana and with piety, knowledge, aversion and excellence and 
impiety, ignorance, attachment and want of excellence, etc., 
arranging the (different) states of existence, bodies, sense- 
organs and sense objects, etc., in detail, classified and specia- 
lised. Knowing thus the superiority (supremacy) in the Lord 
and inferiority in the rest, i.e , purusas (individuals) it is proper 


7 The quality of kala is the power of destruction even in the inter- 
mediate creation, Gaņakārikāvyākhya, p. 11. 
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to say—''salutation to kāla-vikaraņa.'”* Here also kāla- 
vikaraņa is in the fourth case-ending. Namah is in the sense 
of self surrender and worship. This word ‘namah’ is nota 
case of repetition because the trend of thought is different. 24. 

The next question—Because the Lord has the power of 
dissolution and creation (associating Himself with all indivi- 
duals) does the individual being depend on Him for the 
wearing out of his karman (action) and for the acquisition of 
his vrtti (properties) in an intermediate creation ? Or has 
the Lord the supreme power over virtue, knowledge, aversion 


and excallence etc. ? The answer is—He is the supreme au- 
thority. Because He teaches— 


` 


“‘Vala-pramathanāya namah.” 25. 
[Salutation to Vala-pramathana.] 


The term ‘valam’ means the group of vidyā-s, the forms 
like virtue, knowledge, aversion, excellence, vice, ignorance, 
attachment and want of excellence, desire, jealousy and efforts 
etc, ‘Pra? is used in the sense of ‘much’ and of ‘‘curbing the 
free will (of the individual being—‘Jiva’).  Mathanatva means 
the suspension of the power of vala-s, like churning of the 
ocean nor are the knowledge of (the burning power of) fire 
etc., of so much inportance to Mahadeva. (in the eye of 
Mahadeva) they are weak ( ? ). Because it is said— 

«No spirited (powerful) Beings are inclined to destroy 
them who are wanting in spirit (power). Whatever power or 
excessive power the spirited possesses is not so in the eye of 
Mahādeva.''? 

Thus knowing the Superiority in the Lord and inferiority in 
the rest, i.e, individuals, it is proper to say ‘‘Vala-pramatha- 


8 The quality of Kāla-vikaraņa is the power of associating Himself 
with Kalā-s of Kārya and kāraņa types in the shapes of the (different) 
states of existence and bodies etc. Gaņakārikāvyākhyā. p. 11. 

9 Itmeans that nothing is powerful in the eye of God who is the 
most powerful. The quality of Vala-pramathana is his capacity to 
organise or suspend the functioning of ‘vala’-s beginning with ‘dharma’, 
G. K. Vyākhyā—p. 11. 
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naya namah’’. Here also Vala-pramathana is in the fourth 
case-ending. Nama means self-surrender and worship. This 


salutation is to be taken not as the repetition because of the 
difference in the trend of thought. 


Now the question is—whom does Pasupati dissolve and 
create and whose power of valas is suspended (by Him) ? 


That is why it is said—‘‘Of the created beings." Because He 
teaches— 


*tSarva-bhüta-damanaya namah.’ 26. 
[Salutation to Sarvabhüta-damana (Pašupati).] 


Here the word 'Sarvabhüta' does not mean earth etc., 
because earth etc., signify Kala, and because it leads to the 
fallacy of repetition. But the term *Sarvabhüta' is used in 
the sense of all sentients except the Sidde$varas (enlightened 
souls) But the question is—the word *Sarvabhüta' should 
not be applied to all sentients because the sense of the created 
being is not established thereby." So it is said—for control. 
Samu, damu are in the sense of relief. Whatever attachment 
or interest gods and men etc. have in states of existence, 
bodies, senses, and objects, is all to be taken as made by God 
by the inner eye. Thus knowing superiority in the Lord and 
inferiority in the rest, i.e., purugas (individuals) it is proper to 
say 'Sarvabhūtadamanāya'. Here also **Sarvabhütadama- 
naya’’ is used in the fourth case-ending. Namah is in the 
sense of self-surrender and worship. This salutation is not to 
be taken as repetition for the trend of thinking is different. 26. 

Now in which sort of Mahašvara the power of dissolution 
etc, is described to lie ? Is He immanent or transcendent or 
both ? The answer is—both. Because He teaches— 


**Mano' maņāya namah.” 27. 
[Salutation to Mano’ mana.] 


Here the word ‘‘manah’’ means the internal organ. 
Because (to establish the immanent nature, imposed upon 
Mahešvara) the mind has been taken as an illustration and as 


10 Seems few words are missing here. 
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having Mahešvara as the object ofits operation. The mind 
partakes of the nature of the organs of both knowledge and 
action. So it comes in contact with and favours all sense- 
organs to function. It is taken (also) as a Karya (effect). So 
because mind partakes of the nature of a cause and an effect, 
the quality of immanence (Sakalatva) is imposed upon Mahe$- 
vara. And God is also called ‘‘amana’’ because of the 
negation of the existence of such mind and He is without 
Kārya and Kāraņa (instrument) and is thus transcendent 
(niskala). So there is an eternal power which favours all 
beings with forms (sakala) and without forms (niskala, here 
*itara'). 

It is said—'*'He is without hands, feet, belly, sides, and 
tongue, He is beyond the reach of senses. He is proved to be 
of pervasive nature. He sees without eyes, hears without ears. 
He has no intellect but there is nothing unknown to Him, He 
knows everything but there is none who knows Him, the sages 
say that He is the first and Great Being (Purusa). 

Thus knowing superiority in the Lord and inferiority in the 
rest it is proper to say ‘‘Mano’manaya namah". Mano’ma- 
nāya is in the fourth case-ending. Namah is in the sense of 
self-surrender and worship. All words of salutation are to be 
taken not as repetition because of the differrnce in trend of 
thoughts. 

Here ends thus the second chapter of the Paūchārtha- 
bhasya including Brahman, made by Bhagavan Kaundinya 
with all its texts and meanings. 


Cuarpter II 


SUBSIDIARY PRACTICES 


Now we shall discuss the third chapter which comes as a 
matter of course, after pointing out the relation. The question 
is, if so, say what is that subject of discussion with which the 
third chapter is related. The answer is—with the subsidiary 
practices. How ? Here as it is mentioned before—‘Akalusa- 
mateh,’ charatah (1. 18-19), charyāyām charyāyām (2. 13), 
Tasmāt, bhūyastapascharet (2. 18-19) the injunctions are 
expressed. So in the aphorisms expressing marks, three times 
prayer and laughter etc., in temples, other objects like resi- 
dence, time, space, action and application are mentioned 
before. We shall discuss other objects like stay, time and 
space, etc., besides those mentioned carlier for purification and. 
progress. Because He teaches — " 


** Avyaktalingi." 1. 
[He will be of unmanifested marks.] 


Here ‘a’ denotes negation of the manifestation of marks. 
His needs are fulfilled because there is no need of the marks 
and necessaries, mentioned earlier like after-bath, garland, 
one garment, etc. and though he takes bath thrice in the eyes 
of the world at large, he should perform some unmanifested 
actions like one who does not bear such marks when the marks 
of six stages of life are not known. 

Now with what limitation and in which period of time that 
action is to be done ? So it is said— 

**Vyaktachürah." 2. 


[He is of manifested practices.] 


Here the term ‘Vyakta’ denotes day-time. **Vyaktāh'' 
means distinct manifestations. It means ‘at day-time.’ "ARIS 
denotes the limit to the making of insult etc. **Chāra'” 
indicates snoring (which means showing all signs of being 
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asleep while really awake) etc. The aspirant applies or 
practises those practices like snoring etc., as an actor staying 
on the stage represents the worldly practices like fighting etc. 
and so he is of manifested practices. 2. 

Now what is the effect (fruit of action) of one having 
unmanifested marks and manifested practices ? So it is said— 
insult. Because He teaches— 


** Avamatah.'” 3. 
[Insulted] 


Here "ava'' means rejection. Having seen his marks, 
customs, knowledge and inclina tions contrary to injunctions 
and by their standard judging this man to be defective for 
all defects, (the people) insult him. He who is rejected (thus) 
receives insult from others (?). And it is said— 

The wise Brahmana should not covet for praises as for 
ambrosia and should hate praises like poison. The ascetic 
lies happily being insulted and disconnected with all. He 
should never think of other’s demerits and sins. 

Now among whom should he remain with marks unmani- 
fested or with practices exhibited and being insulted ? So it 
is said — 


*«Sarvabhūtegu.'” 4. 


[Among all created beings.] 


Here the word 'sarvabhüta' is to be taken to mean the 
persons belonging to (all) varņas (castes) and āšramas (stages 
of life). Why does it mean among the castes and stages’ ? 
The term ‘bhutesu’ is mentioned—it does not mean gods, 
animals, mlecchas, etc. Why ? Because it contradicts the sense 
of taking and giving insult and exhibition of practices. So it 
is said— 

(Blessed is that land) where there are many cows, pure 
food, pious kings, and sacred rivers which are enjoyable to all 
men. The aspirant desiring spiritual success should wander 
in such and such countries. 


124 PASUPATA SUTRAM 


By the term *bhütesu' is meant existence in proximity. lt 
means near, in close proximity of or before the eyes of created 
beings. The observance of practice of this man is made clear 
by the explanation of proximity which shows distinctly the 
places of insult etc. The practice is also indicated by the 
aphorism *Asuresu' (4. 10). 

Now—being insulted what should he do among all created 
beings ? So it is said—he should wander. Because He 
teaches— 

*Paribhūyamāna-s-charet”” 5. 
[He should wander while being assaulted.] 


Here ‘pari’ means in all respects. It means ‘‘to be tested 
before eyes’’. ‘Bhūya’ means in many ways. Paribhavah 
Means assault with sticks and fists. It means physical. Mana 
is in the sense of the time and action of the sadhaka. Only 
by the assaulted. That assault' is to be taken as the corona- 
tion of a poor man. Like the stone to test gold or like the 
Mandara hill. ‘Charet’ is in the sense of acquiring. It means 
that he should remain in the utterance of abuses, that is, he 
is condemned in the acquisition of dharma and in the 
performance of his duty. 

Now does the practice of one being insulted and assaulted 
lead to the relief of pain alone oralso to the purification ? 
It is said—there is (also purification). Because He teaches— 

** Apahatapahma.”’ 6. 
[He gets all sins destroyed.] 


*Bhavati' meaning ‘becomes’ is the remaining part of the 
sentence, as inferred from the text. Here 'apa' is in the 


sense of abandoning, striking or killing. ‘‘Apahatah’’ means 


1 Apoorman, when coronated by the will of some men, feels 
uneasy, because he is not a deserving person to be coronated as king. 
He feels insulted in every step of his kingship. Gold also feels 
assaulted or insulted when itis tested) by a mere touch-stone which is 
of little value. The Mandāra mountain also is said to be insulted when 
itis used as a rod of churning the occan. 
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destroyed by others ( ? ). Here sins are of two kinds—of the 
nature of pleasure and of that of pain. (There the sins of 
pleasure) are—madness, pride, illusion, sleep, idleness, the 
state of being attacked with rheumatism, the absence of mark, 
the nature of telling a lie always and taking profuse meals 
etc. And the sins of pain are—headache, tooth-ache, and 
eye-disease, etc. Thus sins of one’s own self are manifested 
in the karya (effect) and the kāraņas (instruments) like the 
reflections on the glasses. He becomes free from sins when 
all (his) sins are destroyed (by another). 


Now are there two ways (of spiritual success), physical 
and mental, assault and insult alone the causes of the destruc- 
tion of sin and of purification ? Or whether there is any 
verbal process also or not? It is said—(yes), because He 
says— 


**Paregam parivadat.’’ 7. 
. . [Because of the abuse, made by others.] 


Here the term ‘‘Parah’’ means those who, accustomed to 
their own customs unite with insults etc., of them. Paregām is 
in the sixth case-ending, plural number. It is said—This 
(aspirant) gains purification only by the abuses (in speech) of 
those who are used to their own customs, but he does not get 
prosperity. And that is said to consist in (*atidāna')? super- 
excellent gift etc., as mentioned as the fruit of the Sadhaka, 
not with the intention of speaking of any gift and good deed, 
done previously, ‘Pari’ means ‘in all respects’, Vada means 
to speak, statement. ‘‘Vadah’’ are the speeches or statements 


2 Infive holy duties, repeatedly done self-surrender to the Highest 
Lord (Paéupati) by ten salutations is a gift and that isitself the highest 
gift because it results in non-return to the worldly existence. “Atiyāga” 
isthatsacrifice in which the rituals like bath by ashes, as prescibed 
by parame$vara are duly performed. ‘Atitapa’ is that austerity which 
consists in toleration of three kinds of pains which come to him who 
is absorbed in his own practice and which can not be cured because 
there is no measure of remedy, G. K. Vyākhyā, p. 17 & 18. 
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in the shape of bitter words to attack (anybody) like—‘‘this 
is unmanifested, this is Preta, this is a lunatic, this is an ignor- 
ant man, this is a. dullard, this is over-powered by sleep, this 
is a man of suspended breath, this isa man of evil desires, 
this isa wrong-doer and this man speaks non-sense, etc." 
«Vādāt' is in the fifth case-ending to denote causation. There- 
fore he, by associating others with insult etc., unites himself 
with them. Otherwise that will be only a tie (pasa). 7. 


Now— doubt arises as to sins which the locality (or commu- 
nity as a whole) incurs. Whose effect are the sins ? How can 
those sins, manifested in Karyas and Karanas be removed by 
insult etc., made by others? So it is said. Because He 
teaches— 


*« Papam cha tebhyo dadati.”” 8. 
[He gives them sin.] 


Here ‘papam’ is the synonym of vice (adharma). “As for 
example, Agas, aparaga, musala, durita, duskrta, taru, 
papam, papmana, vrjina and steya .....?—all these words 
mean the same. And here is mentioned *papam'. Why is it 
called pāpam ? Papam is so called because it purifies, it is 
the cause of one’s fall and itis the cause of one’s bondage. 
Because it purifies (the sinner) by diseases like those of head, 
tooth and eye, etc., it causes one’s fall in hells etc. and it binds 
one with evil Kala-s of Karya and Karana types. Hence 
papam (sin) is called so because of its power of purification, 
of its causing one’s fall and of its causing one’s bondage. 
Thus we should see the relation of cause and effect between 
sin and a sinner as between a seed anda sprout. Tebhyah is 
in the fourth case-ending to denote an act of gift. Thus the 
aspirant gives sin to them or contaminates them who unite 
him with insult etc. 8. 


Now does he gain purification only by these insult etc. but 
not prosperity ? It is said—prosperity also. Because He 
teaches— 
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“‘Sukrtam cha tegām-ādatte”* 9 
[And he receives their merit (born of good deeds).] 


Here ‘Su’ means praise. Krtam is equivalent to virtue 
(dharma). The word ‘cha’ is used to denote the sense of 
purification and for the inclination in performing pratices of 
merit, previously mentioned. ‘Tesam’ means those who unite 
him with insult etc. The sixth case-ending in Tesim is to 
indicate the receipt of all, not manifested. Ādatte-ā is in 
the sense of receiving. He makes (takes) their merits as his 
own, here, though not congenial to himself as a sick person 
takes medicine, bitter to taste. 

Now is there any injunction praising the process of insult 
etc. like *atidana' and ‘atitapah’ ? The answer is—yes, there 
is. Because He teaches— 


**Tasmat.’’ 10. 
[On account of that.| 


Here the word ‘tasmat’ expresses the praise of the means 
(of spiritual success) of insult etc. How ? Because by insult 
etc., one gets purified with the destruction of sins and prospers 
by receiving the merits (of others’ good deeds). And because 


. that means leads to the attainment of super-normal bodies, 


- senses and objects; and that is the only and eternal way by 


E 


which one gets the nearness of Rudra surely and permanently. 
Hence He says ‘tasmat’. 10. 


Now should the Sadhaka take to the means of insult etc. 
alone or should he wander by his unmanifested stay ? So it 
is said—no. Because He says— 


**Pretavaccharet.'” 11. 
[ He should wander like a Preta.] 

Hence the term ‘Preta’ means a particular type of men, and 
not the dead person. Why ? For the advice of the mode of 
life. ‘Vat’ means a little similarity. He should have his body 
smeared with ashes and soiled with dirt like that of a poor 
man and that of a lunatic, he should bear beard, nails and 
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hairs on body growing and he should get rid of all refinements. 
Hence grows dissociation from the Varnas and stages of life 
and interest in aversion. Insult etc., will be the achievement 
of the end. ‘Charet’ implies commandment. In the acquisition 
of merit and in engagement. This word ‘Chara’ is not a case 
of repetition because it is a case of a different doubt. , 
Now what are the particular performances of this wan- 
derer ? What is the achieved end ? What is the detail of 
practices ? So it is said— 


**Krātheta vā.” 12. 


[Or he should pretend to be asleep while awake.] 


Here when the Sadhaka gains knowledge, gets his sin 
destroyed and receives command, then he should go out of the 
reach of the Acharya, enter a village or a town and should 
stay neither very far from nor very close to a group of people 
so that they would not be put to any trouble and their eyes 


would fallon bim, he should avoid the path of elephants, 
horses, chariots and foot-passengers, lie seated and practise 
nodding, yawning etc., the marks of sleep. He should lie there 
pretending to sleep though keeping awake. Then he should 
make a snoring sound in his throot by the breath of exhale. 
Then the people recoguise him to be sleeping, mentally or 
verbally, and insult him. By the false practice of this man 
whatever merit they have comes to him ; and whatever sin 
this man has, goes to them. Thus the false pretension of 
sleeping? is the performance. ‘Ita’ is in the sense of an 
observance, command or enployment. The word ‘va’ is taken 
to be used in the sense of atternatives like krathana (preten- 
sion of sleep) and spandana (movement of limbs) etc. 

Now the question is—the differentiation (vibhāga) of acts 
like krathana, spandana, etc., is established only by the joint 
statement (in a single sūtra, **krātheta va’), like that of 
laughter etc. (1.8). How is the statement of a future act made 


3 Krüthana is showing the mark of one, as if as lup, while awake. 
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possible ? The answer is—though the statement is made 
Separately there arises a doubt as in the case of laughter, 
song and dance. Though the statement is separate, laughter 
and song are separately practised. But here of song and 
dance (to be practised) as separated from others. And of 
study and action. So in the classification (of krathana, span- 
dana, etc.) in accordance with their separate statement there 
arises another defect (defect of violation of order of actions) ? 
So when insult etc., are produced by the performance of 
krathana, the acts of krathana, etc., concerned here should be 
abandoned and then he should rise very soon so that the 
people believe that this man had seen something fearful in 
the midst of the dream. So after rising he should tremble 
any of his head, hands etc.* Because He teaches— 


**Spandeta vā.” 13. 
[Or he should tremble.] 


Here the act of trembling presupposes the act of knowing 
and willing: How ? The limbs of the body should be moved 
with the effort of knowing and willing. The spectators think 
that this man is attacked with rheumatism and they assault 

.him. By the false practice of this man that merit (of the men 
Who assault) comes to him and whatever demerit this man 
has, goes to them. Thus spandanaē is an act. ‘Ita’ is in the 
Sense of an observance, a command and an appointment. 
Thus while there are these sādhanas, ‘‘va’’ is meant for an al- 
ternative, like the Raudri or the Vahurüpi. The term ‘va’ is 
to be applied in case of staying, pretension of sleep, rising and 
movement of limbs, etc. 

Now is there any means of virtue on the part of one who 


4 Krāthana, spandana, etc, should be done in order of actions, 
prescribed here, while laughter, songs, etc., may be done without any 
such order (krama). 

% X 5 Spandana is trembling of the body as if under an attack of 
| rheumatism, 


9 
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goes forward or not? The answer is—there is. Because 
He teaches— 

*'Manteta va’’® (Mandeta—variant reading according to 
Sarva-dar$ana-sangraha and Gana-karika-vyakhya). 14. 

[Or he should walk limping.] 

Va implies deformity of feet. And when the limping is 
practised, the speakers say that his sense-organ of feet is 
disabled. The function of all evils is realised in this body. 
As it has been said—''poverty, plenty of diseases, dullness, 
want of beauty, loss of control, or birth of the body in a 
casteless family or marks of actions of evil-doers". The 
spectators think that this man is of disabled feet and they 
assault him. By this false practice whatever merit they have, 
comes to him and whatever demerit he possesses, also goes 
to them. Thus ‘mantanam’ (i.e., limping) is an action. ‘Ita’ 
is in the sense of an observance, command and employment. 
The word ‘va’ is to be taken in the sense of the separate use 
of snoring, trembling and limping, etc. 14, 

Now the question is—whether there is any action to be done 
with regard to women or not? The answer is—there is. 
Because He teaches— 


*$rügareta và." 15. 
[Or he should practise wooing.] 


Here wooing implies emotional pleasure. How? One 
should stay not very far from nor very close to a group of 
women, not to their disturbance but in such a position that 
one may be seen by them and then one should practise the 
acts of discussion, of desiring, of repeated efforts and self- 
conceit, etc., with reference to any (particular) woman, young 
and beautiful Though wilful observation is improper he 
should exhibit the marks of desire like the act of binding hairs 
in order etc. Thence the speakers, man, woman and the 
sex-less, etc., say that this man has lost self-control and he is 
We as 

6 Mantana is walking as if the legs are disabled. 

G. K. Vyakhya, p. 19. 
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intent on the gratification of senses. By this false practice 
of this man whatever merit they have, comes to him and 
whatever demerit he has, goes also to them. Šrūgāraņam is 
an act. ‘Ita’ is in the sense of an observance, command and 
engagement. The word ‘va’ is in the sense of the alternative 
of snoring, trembling, limping, wooing and other acts. This 


‘va’-word is to be taken not asa repetition because this is a 
different action. 15. 


_It is said—He who has neither of these four acts beginning 
with snoring belongs to the general category. "(Some words 
are missing here) As it has been said—*'Those who abuse 


from the back-side the initiated performer of a ritual, go to 
(get) his sins." 


The word **prsthatah'' is to be applied also in the sense of 
*in front of' and *by the sides'. So one should snore, tremble, 
limp or woo. Why ? Because the Sadhaka has gained some 
special merit by the practice of superexcellent sacrifices etc. 
(atiyajanādi). Why ? Because they are prescribed by the 


omniscient, they yield sure results and they are recognised in 
the society. 


Now the question is—are these four actions only to be 
done ? The answer is—no. Because He teaches— 


** Api-tat-Kuryàt." 16. 
[He should also do that.] 


Here the word ‘api’ means collection of all actions begin- 
ning with ‘Krathana’. ‘Tat’ means that it is not the only one 
process. ‘Kuryat’ is restricted to the sense of the function 
of a sweet smile. He should practise the Yamas which do not 
conflict with this scripture, hold pure’ things and touch 
materials like wood, stone etc. (?) Then the speakers say 
that he isa wrong-doer and does not know the distinction 
between pure and impure, things worth doing and not so. By 
the false practice of this man he will have increase of merit, 
decrease of demerit and purification. 


7 Suvirüpakanam (?) of the printed text should be read as ‘Suchi- 
rūpakānām". 
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Now is this five-fold duty alone to be done ? The answer 
is—no. Because He teaches— 
*c Api-tad-bháget*" . 17. 
[And he should speak like that.] 


Here the word ‘api’ means the possibilily of taking the 
functions of all senses. ‘Tat’ means that it is not the singular 
process. ‘Bhaget’ implies the way of expression. The word 
<i’? means that what he should speak is non-sense, full of 
repetition and contradiction. Then the speakers say that he 
talks non-sense and he does not know the distinction between 
what is worth saying and what is not so. By the false practice 
of this man he will have acquisition of virtue, rejection of vice 
and purification. 17. 

Now should the acts of snoring etc., be practised just in 
order of the text like laughter etc. Or what endis to be 
achieved ? That is why it is said— 

«Yena paribhavam gacchet.”’ 18. 
[So that he may have assault.] 


Here the word ‘yat’ implies the sense of causation of the 
past matters and of their frequency (i.e., the collective form). 
‘Paribhava’ is mentioned earlier. ‘Gacchet’ means that he 
should attain the states of insult, assault and abuses. And 
thus the summary, details, classification and specialisation of 
the practices like snoring etc., as mentioned concisely in 
‘Vyaktachara’ are explained here. 18. 

Now how long should he receive assault etc. ? Or like 
whom should he be? That is being said— 


«Paribhūyamāno hi Vidvan krtsna-tapā bhavati.”” 19. 


[Being assaulted he becomes learned and a performer 
of all penances.] 


8 'Avitat-kuryát—acc. to S.D.S. Apitat-karana means doing some- 
thing, condemned in the society by one, as if devoid of the power of 
reasoning what is good and what is bad. G. K.V. p. 19. Avitat- 
bhāget—acc. to S.D.S. Api-tad-bhasana means utterance of words, self- 
contradictory and meaningless, G.K. V., p. 19. 
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Here ‘pari? means ‘in all respects’. 'Bhüya' means the 
attainment of insult etc. many times. ‘Mana’—its meaning 
is mentioned before. ‘Hi’ means excellence of all penances. 
The reason of excellence is to be noted. That is vidya which 
is the characteristic of a Brahmana and which expresses 
clearly the meaning of words of the texts. He is called 
learned who attains the sense of the words and who knows 
the measures of gain and loss (of merit and demerit) by 
reasoning. The term ‘krtsnam’ means enough of the attain- 
ment of practices and not of that of the delight due to mira- 
culous powers (harga). ‘Krtsna-tapah’ means the Sadhaka 
with enough penances. ‘Bhavati’ is the statement of fact 
without any doubt. When he, standing firm in Yamas and 
niyamas performs snoring etc., then he becomes a man of 
enough penances. Perception of self is to be taken as the 
characteristic of enough penances. 19. 

Thus finishing this chapter it is proper to say— 

** Atredam Brahma japet.’’ 20. 


. Its meaning is mentioned previously. Again, what is that 
Brahman ? So it is said— 
** Aghorebhyah."" 21. 
[Salutation to Aghora.] 


Or there is a relation between Brahman (meaning Pasupati) 
and Brahman (meaning here the pašu, the Sadhaka or the 
learned). How ? Because the term “mana” has been taken 
with reference to Brahman, the objects without forms are to 
be taken (by this term). 

Are those good forms possessed of characteristics or with- 
out characteristics or possessed of both of them ? Are they 
limited, or unlimited or both ? As God is said to be endowed 
with the plurality of causes, He is said to possess various 
forms, various specialities or absence of specialities, limita- 
tions or absence of limitations—Aghorebhyah.' ‘A’ is in the 


9 The quality of Aghora is His power of presiding over innumerable 
bodies, sources of pleasure: G. K. V.—p. 11. 
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sense of negation of fearfulness of forms. It means that His 


forms are very mild and gracious. (Salutation) to these un- 
limited and innumerable forms. 


Now are these the only forms ? Or (salutation) to these 
(forms) alone ? It is said—no. Because He teaches— 


“Atha Ghorebhyah.’’ 22. 
[And Salutation to Ghora.] 


Here the word ‘atha’ is to be taken as suggesting Ghora- 
rūpa, i.e., one with a terrible form. It means—the terrible, 
not good, not mild and not gracious (forms), (Salutation) 
to these, unlimited and innumerable (forms). 

Next, are these alone ? Or to these two only having two 
types of forms ? The answer is—Because He teaches— 


**Ghora-ghora-tarebhya$cha." 23. 


Here ‘Ghora’ is the name of God. The second word- 
‘ghora’ is to be taken in the sense of forms. Tara means 
to qualify. Like šāna-tara (more sharp ?) etc. ( ? ). Ghoratara 
means those forms, other than ghora and aghora, which 
cause illusion of pa$u-s (individual beings). It means— 
(salutation) to these, immeasurable and innumerable. The 
word ‘cha’ means collection of all terrible (ghora) and mild 
(aghora) forms. These three forms only and no other forms— 
this is the meaning. 23. 

The question is—why does He make these forms ? Or 
where do these forms exist ? So it is said— 


**Sarvebhyah." 24. 


[(Salutation) to All] 

Here the forms which are in the cause. How the state 
of being All? Because of His all-perva-siveness. But 
because of the unobstructiveness of the power of the cause. 
It means that His forms are present every-where. 24. 

The question is—where is it established that He has the 
unobstructed active power over all karanas (instruments) in 
the making of forms ? So it is said—here. Because He 
teaches— 
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**Sarvü-sarvebhyah." 25. 
[To šarva-sarva.] 


Here Sarva is the name of God. Why He is Sarva ? He 
is called Sarva, because He is the refuge of all effects like 
vidya etc. All the effects like vidya etc., exist in Rudra. Every- 
where God is the guide of everything as the cause. The word 
‘Sarva’ means all of these three forms. ‘Ebhya’ means ‘to the 
immeasureable and innumerable’. 

Now knowing this excellence (miraculous power) what 
should the sādhaka do ? So it ts said— 


**Nama-s-te astu Rudra-rūpebhyah.'” 26. 
[Let this salutation reach Rudra-rüpa.] 


Here ‘namah’ means the salutation made by self. ‘Te’ 
isin the sense of the cause. Salutation to Thee. Or they 
desire to possess increase in virtue by surrendering self with 
salutation. Now what is this possession ? So it is said— 
Because of one's desire for possession of something special. 
So it is said—Here Rudra is the cause. The quality of Rudra 
in Rudra is mentioned previously. It means to those forms 
which produce bodies. Here salutation is meant for one 
having forms by the mention of forms. Why? Because of 
the exercise of his will. Like worship (or approach) to the 
temple of Siva (which means worship to Siva). Ebhyah— 
means to the immeasureable and innumerable (forms). These 
words are to be taken as repetitions or not so for indicating 
forms and also for other than forms. (?) 

Here ends thus the third chapter of the Paficharthabhasya 
including Brahman made by Kaundinya, with all its texts and 
meanings. 


CHAPTER IV 
VIDHI 


Next we shall discuss the fourth chapter which comes as a 
matter of course after pointing out its relation. Now if so, 
please tell with which particular matter of discussion this 
fourth chapter is related as a subsidiary part. So it is said— 
asa subsidiary part of Vidhi (practices). How ? Here it has 
been as mentioned before—‘‘Vidvan krtsna-tapa bhavati’’ 
(3. 19). Learning and penance are mentioned as the requisites. 
Concealment of penance is not mentioned. We shall discuss 
it. And the acquisition of all penances and the preservation 
of the acquired penances are not spoken of. We shall discuss 
that. And (we shall speak 'on) the significance of residence, 
how the learned applies his spiritual means rightly and secures 
favour and another state of existence, how he who is engaged 
in the performance of re-bath gets livelihood and what are 
the ways of his assault and the injunctions for the praise of 
the custom of assault, the injunctions for seeing (Rudra) and 
commendation. We shall discuss it. So it is said— 


«Gūģha-vidyā tapa-ānantyāya prakāšate.'” 1. 


[Learning, when concealed becomes penance and leads to 
the state of the infinite.] 


*Guhū'' means ''to preserve". It should be preserved, 
that means it should not be disclosed. Concealment means 
not disclosing. Learning, mentioned before manifests (dis- 
closes) itself and others like the lamp. Concealed learning 
means that it should not be brought to light by the marks of 
the aspirant. Now the question is—what is the result, attained 
by the concealment of vidya by the Sādhaka ? So the answer 
is—''Tapa ānāntyāya prakasate’’—(penance leads to the 
stage of the infinite) this is the reading. Or ‘‘kuravonmahitavat 
tapo’ nantyaya prakāšate' —this is the alternative reading. 
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So here that itself is a penance. Its etymology is mentioned 
earlier. ‘‘An’’ (the state of the Infinite) is also taken to be 
a particular Yoga in the shape of remaining firm. That is the 
effect of penance like the states of *Atigati” and 'Sayujya' 
(complete identification of the Sādhaka with Mahešvara). 
Now is this word ‘anantyam’ used to mean the limited, or the 
unlimited or both the limited and the unlimited ? The answer 
is—this word 'ānantya' is used in the senses of both the 
limited and the unlimited. There the power of God is mani- 
fested one by one in the limited, for all-pervasiveness in the 
unlimited and also in both of them. This word of ‘anantya’ 
is in the sense of His states, good and bad. Because itis 
said—‘‘And these are not my only forms" 


*And Rudra, the Ocean, the Sun and the Sky, Atma 
(Self), Brahman and Speech—these are the unlimited. Itis 
difficult to see their difference. Let the ignorant man remain 
in the space (line) extended for a yojana but O Partha, the 
knower of the Veda who is placed above the space is the 
purifier. And so the Brahmana who is a knower of the Veda 
and of the Self purifies the space, he who does not see the 
(distinctions of) many, is a learned man and he purifies the 
infinite state. 

*Anantyáya' is in the fourth case-ending. So it is a pen- 
ance, but learning should not be disclosed. Disclosing means 
the act of disclosing of the idea. But not like the lamp. 
How ? As the lamp illuminates the thing dispelling (darkness) 
the veil, so the Yogi discloses by dispelling the veil? The 
result of penance is to make distinction between good and 
bad, reason and want of reason, etc., with the help of the eye 
in the shape of Vidya (learning) and to manifest greatness, 
and the state of the highest journey, to arouse inclination and 
memories and to disclose the state of ‘sdyujya’ (complete 
union with God). And thus the Brahmana being concealed, 
(his) penance discloses itself for the stage of the Infinite. Now 
should Vidyà be kept secret because itis concealed by nature 
and it leads to the super-sensuous state of Atman ? Soit is 
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said—it means (here that Vidya) should be kept concealed by 
marks like the states of existence of an unmanifested being 
and of a Preta. 

Now what are those marks of Vidya by the concealment of 
which Vidya becomes concealed. So it is said—‘Vrata’ etc. 
Because He says— 


*«Gūdhavratah.”' 2. 


[The sadhaka should keep his ‘Vratas’ (religious duties) 
concealed.] 


Here ‘gidha’ means secret, not disclosed. ‘Vrata’ means 
the group of religious exercises, viz., bath, laughter, etc., to be 
done in a temple. Why ? Because this Brahmana practises 
it ina natural form so that the idea of its being a religious 
exercise does not arise in the people’s mind; so he is a man 
of hidden vratas. The question is—the idea of its hidden 
character is (already) secured by the states of the unmani- 
fested and of the Preta (prescribed before) and so it is a case 
of repetition. The answer is—it is not a repetition because it 
has a different meaning. There only the mode of stay is 
concealed. But here bath, laughter, etc., are concealed. More- 
over, there the mark of living unmanifested is established but 
here the advice for concealing while the sadhana is being done. 
Nor are the states of an unmanifested or of a Preta the marks 
of vidya. And therefore, not a repetition: So for the advice 
of being a man of hidden rituals and for the condemnation 
of the place, previously pointed out, the Sadhaka should live 
in a place (cremation ground). And the duties of bath, 
laughter, etc., must be done secretly. Thus the Vidya becomes 
hidden. 2. 

Now is ‘Vrata’ the only mark of vidya to be concealed ? 
Or is there anything else ? The answer is—there is. Because 
He says— 


**Gūdha-pavitra-vāņih.'” 3. 
[He should have his pure expressions concealed.] 
Here 'güdhà' means concealed, secret and not disclosed. 


K 
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‘Pavitra’ means the good Sanskrit expressions, made for wor- 
ship and not the opposite. That (expression) is to be hidden. 
Why so ? Because it is said—The expression is for indicating 
praises of one’s caste, knowledge and penance. As the parti- 
cular bird ‘Kurara’ indicates the autumn. As it has been 
said— 

“Kurara indicates the autumn, the cuckoo the spring, the 
peacock the rainy season and pure expression (mantra in 
sanskrit) the Brahmana.”’ 


And—As the distinct light illuminating all things indi- 
cates the sun, so the expression of a man, when pronounced 
speaks of his learning. So vac is meant for praising one’s 
caste, knowledge, and penance. When one is praised, one 
meets with the want of loss of merit and of increase of sins, 
both of which have end, etc. Hence it is said—One should be 
of hidden and pure expressions. 3. 

Now are the only two, (vratam) religious duty and expres- 
sions to be concealed here ? Or is there anything else ? The 
answer is—there is. Because He says— 


**Saryani dvārāņi pidhaya.’’ 4. 
[Hiding all doors.] 


Here the word ‘sarva’ should be taken to mean all sorts 
of means (doors). Krathana etc., are the means (doors) of 
spiritual success. Why are they called the doors ? They are 
the doors because they are the causes of gain of virtue and 
of loss of vice. The plural number in ‘dvara’ shows that 
they are like the sense-organs, the instruments of knowledge. 
*Pidhàya implies that it (covering or hiding of these doors) 
should be exercised in the initial stage of spiritual life. Why ? 
The doors get hidden (closed) when they are practised well 
by the false show in order of arrangement, after due considera- 
tion of the state of existence, time, space, actions and their 
application and other ends. 4. 

Now—by which way can those be hidden ? So it is 
said— 
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**Buddhya." 5. 
[By one’s intellect.] 


Because like covering the ear, the organ of hearing, God, 
the omniscient Being speaks of the hiding (of the doors) of 
this (sādhaka) by intellect, as favoured by learning in the 
application of right knowledge, so the term ‘buddhi’ should 
be taken in the sense of instrumentality, but not in that of 
knowledge. How is it known ? Because “‘buddhya’’ is used 
in the third case-ending. Like bath by ashes. It is not the 
title of knowledge. It means that intellect, known as vijūāna 
(the instrument of knowing) and not as knowledge. How is 
it known? Before the dawn of knowledge the man is 
unconscious and how can he be made conscious because he 
is ignorant ? Hence here the triad is thought of, the concealer, 
concealment and the concealed. There the sādhaka is the 
concealer. His intellect, favoured with learning is the means 
of concealment and the vrata, the expression and the means 
like krāthana etc., are the things to be concealed. Because 
“buddhi” alone has its gradual functioning, it is used here. 
Other sense-organs are not used only because they have no 
agency. It implies that they are also hidden. 

Here ends the section on vidya (learning) and jūāna 
(knowledge). 

Now here are the two modes of existence, of the unmani- 
fested and Preta alone to be done ? Or by concealing speech 
etc., what should the sadhaka do ? It is-said— 


**Unmattavad—eko vichareta loke.” 6. 
[One should wander like a lunatic among the people at 
large.] 

Here one should make a false exercise of one’s internal 
organs and external ones like ears etc., knowingly, where there 
is no object, the object is taken. 

Here five types of madness are spoken of, they are caused 
by wind, bile and cough, the fourth is due to the collection 
of the three and the fifth is due to hard hit. Thus there being 
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many evils, that which is the collection of wind, bile and 
cough is the great evil. Thus the sādhanā should be exercised. 
There if anybody asks him for gaining knowledge, or for 
showing kindness or favour, he should prevent him saying, 
**come in at leisure". Then entering by the door if anybody 
says with a hostile attitude or otherwise, ‘who are you’, 
then he should be told, “I am Mahe$vara, IL am Kārtikeya, 
this man has done me the greatest trouble and then he has 
been touched by me with an intention of killing and not for 
enjoying with sense-objects.'" Then he leaves (the place) 
and in this way for creating delusion among the people who 
come to test it has been prescribed—‘‘like a lunatic etc.’’ 
'The false exercise of the functioning of his internal organs 
like that of a little mad man or of a Preta is taken. By 
‘eka’ we are to think of one only without carrying any- 
body else. It means one and separated from the other and 
without any companion. Now what should he do alone ? 

The answer is—he should wander. Because He says— 
*"Vichareta". Here ‘vi? means extension. ‘Chara’ implies 
acquisition and acquisition of virtue. ‘Ita’ is in the sense 
of command and appointment. It means—he should wander 
Over an extensive area, as a matter of appointment and ina 
peculiar manner. Now where should he wander ? The answer 
is—among the people. The term ‘loka’ is used to mean the 
people belonging to three castes and stages of life, but not 
the world of Brahma etc. Why ? It is not possible (to wander 
so) among the best. ‘Loke’ implies proximity to people. It 
means that he should wander among or before the eyes of 
the people belonging to the higher castes. 6. 

Now the question is—with what means of livelihood he 
should wander among the people ? Should he eat everything ? 
The answer is—no. Because He says— 


“Krtannam-utsrstam-upadadita.”’ 7. 
Here as the term ‘krta’ is taken, things which are not 
prepared, seeds, stems and fruits, etc., are prohibited. ‘Krtam’ 


means that food which is prepared by the process of separa- 
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tion and isa plant-product (like rice, flour, etc.), which is 
offered (by people out of their sweet will) and whatever is 
gained according to the injunction and it should be eaten. 
Here because ‘krta’ is taken, ‘akrta’ (not prepared) is prohibit- 
ed and for the prohibition of the meal which is not prepared, 
the entire act of injury should be noted as prohibited in the 
scripture. Now what is denoted by the term ‘krtam’—is it a 
pot prepared by intelligence etc. ? So it is said—no. Because 
He teaches ‘annam’. There by the mention of ‘annam’, 
the thing other than food is prohibited. And that is of two 
kinds—‘‘Indrabhisiktam’’ and ‘Indriyabhisiktam. There 
**Indrabhisiktam"" means paddy, barley, etc., But *Indriyā- 
bhisiktam’’ means meat. That (food) is of five kinds, edible, 
masticatory, fit to be licked, drinkable, and fit to be sucked in. 
And that is of six sorts of taste, sweet, sour, saltist, bitter, 
pungent and astringent. The question is—wherefrom should 
that food be acquired ? The answer is—that is offered. Here 
by the term ‘utsrsta’ whatever is gained by begging is prohi- 
bited. Why ? Because to avoid the offences committed by 
means of slaughter-houses (five according to Manu, HI. 68 — 
the hearth, the grinding stone, the broom, the pestle and 
mortar and the water-vessel) etc. and because the acceptance 
of something stolen causes demerit ( ? )* And that food 
which is offered is of three kinds, viz., nisrstam, visrstam and 
atisrstam. There ‘nisrstam’ means that food or drink which 
is given on some occasion (like marriage or eclipse etc.), 
*visrstam' means that food which is offered for the good of 
the cows and brāhmaņas. ‘“‘Atisrstam’’ is that food which 
is offered for other reasons. If anybody gives for kindness 
or compassion, that food also must be accepted. Now what 
should this sādhaka do ? The answer is—he should eat it. 
Because He teaches—‘‘upadadita’’. Here ‘upa’ means ac- 
knowledgement. It means the acceptance by one who is 


1 “Na-steya” should be read as 'steya'. ‘Na’ should be elided 
here. 
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engaged in such a religious duty which brings untold insults 
to him. ‘‘Adadita’’ is in the sense of eating and taking. 
ph is the meaning of the sütra intended here. So itis 
said— 

Death gathers that very man whose desires know no satis- 
faction and takes him away asa tiger takes away the beast. 
And also in the sense of eating, he should not eat like a calf 
taking the grains (without any restriction ?). So he should 
eat (the food). ‘Ita’ isin the sense of a command and of 
an appointment. So he should eat what is offered and gained 
according to the injunction. It means that he should not 
earn his livelihood by any other process, contrary to the 
law. 7. 

Now what fruits are realised by him who lives by hiding 
the religious duties (vratas) as the right application of the 
spiritual means and by eating food, offered ? Or is there any 
end of the chapter of insult (in his life) or not ? The answer 
is—yes, there is. Because He teaches— 


"Unmatto müdho ityevam manyante itare janah." 8. 


[Other people think that this (sadhaka) is a lunatic and 
ignorant] 


Here he himself is a lunatic. Its etymology is mentioned 
before. *Müdha'-muhu means want of knowledge. It means 
people say that he is an unmanifested being, he is a preta, 
he is a lunatic, he is ignorant and dull. *Iti'—is used to 
mean the end of the section, because it makes an analysis 
of meanings. Thus because existence, time, locality, action, 
application, concealment of motive, the purpose of residence 
and all penances are explained. ‘Evam’ means ‘relative to 
the past’ (actions). ‘Manyante’ means ascertainment. By 
the term ‘itara’ is meant all, engaged in sense-control, 
belonging to the stages of a householder, a student, a hermit, 
an ascetic and pasandi, ‘‘Janah’’—‘jani’ means birth. 
‘‘Janah’’ means the people belonging to castes end stages of 
life. And it has been said— 

«O man, one man is produced by another, you give birth 
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to aman. You do not mourn for your relatives and you 


should not do so." Thus the speakers say—this is the 
meaning. 


Here ends this main section of the practice of insult. 

Now what is the merit of one’s right application of the 
spiritual means by hiding the vratas and of one’s eating what 
is offered ? Knowing which merit the laws for the life of the 
unmanifested, of the Preta and of the lunatic are to be prac- 
tised ? So it is said—knowing that merit we shall say. More- 
over, God said this aphorism considering, we shall answer 
after realising the matter lying in the heart of the student 
without any doubt before he makes the statement of this fact 
after observation that this course of actions like the life of 
an unmanifested, a Preta and a lunatic, etc., is contrary to the 
duty of a Brahmana. 


*tAsanmāno hi yanirāņām sarvegām-uttamaļ smrtah.”” 9. 


[Abandonment of pride is mentioned as the; best of all 
actions (by Mahešvara).] 


Here ‘a’ is in the negation of conceit. Here conceit is of 
two kinds—for caste and for the life of a householder. There 
conceit for caste is that *1 am a Brahmin'. The first conceit 
is due to the superiority of the caste in the shape of *1 am a 
Brahmana’, because a Brahmana is worshipful, he is in an 
exalted position as he can go to the higher plane of existence, 
he is a guru in the sense that he can teach even three castes, 
he can perform sacrifices and he is the cause of the mainten- 
ance of three worlds. And also because the brahmana-house- 
holders are adorable and their pride for that. And these two 
Senses of pride are prohibited by the sūtra "Avyaktalingī” 
(3.1). And—‘‘wealth, kindred, fame,* (the due performance 
of) rites and fifthly sacred learning are titles to respect but 
each later-named (cause) is more weighty (than the preceding 
ones)" And these are all forbidden by the sūtras—enjoining 
a single garment, the life of a Preta and that of the hidden 


2 *vayah"'—the reading of Manu, II. 136. 
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rites (1.10; 3.11 and 4.2) and so no pride should be taken to. 
‘San’ is in the sense of praise and existence. And it is quali- 
fied by the section of the ‘asanmana-chari’, mentioned before 
(2). This term ‘hi’ means the best quality. The sacrifices 
Ike agnistoma etc. and the vow of fast for the month etc., are 
the causes of purification and prosperity of the householders 
and others. And why ‘‘Yantrani’’ ? Yantra means actions 
etc. Because the people without actions attain ignoble posi- 
tion and so yantra means actions. Yantranam is in the plural 
of the sixth case-ending. Now (müdha etc. ?) doubt arises for 
the use of the plural number. Then among what actions ? It 
is said—among all. Here ‘‘sarvesam’’ means all without 
excluding anything. ‘Sarvesam’ is in the plural of the sixth 
case-ending. Now as the sixth case-ending is related with a 
desired word, there is a doubt. Do they possess the quality 
of causes ? So it is said—the best. Here it is the best because 
its best quality lies in the best purification, the renunciation 
and in the concept of receiving (merits of others). And it is 
mentioned—the synonyms of Sregtha are *varenya', ‘sattama’, 
*mukhya', ‘varistha’, *uttama', ‘aparardha’ and ‘svartha’. 
Srestha—is here mentioned as ‘uttama’. Now the question is 
—where is it established that absence of pride is the best of 
all actions ? The answer is—here. Because He says— 
“Smrtah’’. Here ‘smrtah’ means ‘mentioned’. It means 
that it is said, mentioned and described by Mahešvara. Why 
is it specialised ? Because it is said by the omniscient and it 
is uncontradicted. The words of those who have realised 
truth are never proved false. 9. 

Now when the state of the best in this order is explained, 
who is the first to get purified ? Or who practised this law ? 
Or by practising what fruit did he get ? That should be stated 
for our confidence. So it is said— 


*«Indrovà agre Asuresu Pagupatamacharat.’’ 10. 
[Or Indra practised first the Pāšupata code among the 
Asuras.] 
Here Indra is the king of gods. How known ? Because 
10 
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of the aphorism stating the practice among the Asuras. And 
this Indra was the Brahmin and the best. Because the 
Brahmana has been prescribed and the Sidra has been prohi- 
bited in the sūtra (4. 20). ‘Idi’ is the root in the “sense of the 
highest excellence. Indra was the best of that. Indra was 
the best. He was the best among the gods, gandharvas, 
rāksasas, the manes and pišācha-s and the like but not among 
Brahma and others. But Indra was the best among the 
denizens of heaven by excellence, learning and supremacy. 
The word ‘va’ means possibility. This law was also practised 
by the chiefs of gods. Nay what to speak of the mere men 
like you ? So this end may be achieved. Now when practised ? 
It is said—in the past. Here the term ‘agre’ means the past 
age. Before its relation with Kusika and Īšāna.” It was first 
practised by the gods. It means in the periods of Krta, Tretā, 
Dvāpara, etc. Now among whom was it practised ? The 
answer is—among the Asuras. Here Asuras are those other 
than gods and connected with theft. Or the sons of Prajāpati 
were known as Asuras because they stole others’ lives. 
*Asuresu' means existence in proximity. Near the Asuras, 
by their side and before their eyes. Now what is that (code of 
practice)? The answer is—Pasupata. ‘Pasupata’ means here 
that which is told by Pašupati, accepted by Him and it is 
treated with Pa$upati as the nucleus. Or because Pagupati is 
thought of in this. Or because it leads (the sādhaka) to Pasu- 
pāti. By ‘Pasupatam’ is taken all the complete code. Why ? 
Because the order of ‘Avyakta etc.’ is preceded by the mark 
of ‘vyakta’, i.e., manifested. So this entire code was practised 
by Indra, desirous of the attainment of the end of sorrow for 
purification and prosperity. Because there is enough of 
dharma in gods, it was practised on earth. ‘Acharat’ is in 
the past tense, (Indra) practised it in the past. 10. 

Now by Indra, practising among the Asuras, what fruit 
was received ? So it is said— 


3 Kusika is the 10th Guru and [sana the 6th Guru, 
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“Sa tesām-istāpūrtam-ādatta”” 11. 
[He received a good action, done wish or without 
maņtras from them.] 


*Sa' means here ‘Indra’. *Tesam' indicates the .Asuras. 
‘Istaptrtam’ is a dvandva compound joining two—fista” 
and ‘pirta’. There *'ista'” means that good action done in 
the shape of giving and offering oblation with prayers etc. 
according to the injunction along with the (mantras) hymns 
and ‘Pirtam’ means that, done without the aid of the 
hymns. 11. 

By which means Indra took from the Asuras ?—He says— 


**Māyayā sukrtayā samavindata." 12. 
[He received by false means, done well.] 


Māyā is the technical term, applied to that false presen- 
tation when one gets censured for the application of Krāthana, 
(snoring) and spandana (trembling) etc., in such a way that the 
word of abuse and complaint is pronounced that this man is 
sleeping, is attacked with rheumatism, is a doer of evil, is a 
doer of wrong and talks non-sense. And this complaint is 
both mental and physical. Mayaya is in the third case-ending. 
‘Su’ in ‘Sukrtaya’ means praise. By ‘Sukrtaya’ meaning 
applied ina right way is indicated the importance of the 
Spiritual process of the aspirant. ‘Avindata’ is in the sense 
of ‘receiving’ and ‘importance’. He received their ‘ista’ and 
*pürta'. As it is said— 

**He who is roused to anger, should not be angry. Anger 
itself tolerates, He gives them demerit and receives his 
merit" 12. 

Now—Indra is the best. When itis said that he received 
their ista and pürta, with relation to others, his faculty was 
made devoid of merits. Then is there anything which is his 
own or not? The answer is—there is. Because He says— 


**Ninda hyesānindā tasmat.’’ 13. 
[Because this insult amounts to absence of insult.] 
Here ‘ninda’ means insult, assault, etc. 
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Tt means censure. ‘Hi’ is in the imposition of the sense 
of the highest degree of censure. It is understood in context 
of ‘uttama’. ‘Esa’ is related to the thing already referred to. 
It means that ninda means insult, assault and abuses etc. 
* A in "Anindā, is in the negation of being censured. Anindā 
is other than censure. Here the word ‘tasmat’ requires its 
connection with the antecedent and the conseguent. "There 
with reference to the antecedent the entire censure is for the 
praisē of the section (?). Because the conduct of pride- 
lessness which led even Indra to purification and prosperity 
was made an act of merit by God for reasons of His own self 
and of others. Now the doubt is due to the fact that there is 
no necessity for a word to complete the sense ofthe injunc- 
tion, things are explained in the process as they are de- 
scribed (?). 13. 

Knowing the merit of censure as being not censured (i.e., 
praised) what should the sādhaka do? So it is said— , 


*«Nindyamāna-5-charet.'* 14. 


[He should wander as being censured.] 

Here ‘censure’ is mentioned before. The term ‘nindya- 
māna’ is in the present tense of the act of censuring. ‘Charet’ 
implies acquisition. It is in the sense of the acquisition of 
merit and of an appointment. And because the point of 
doubt is separate, the term ‘chari’ is to be taken not as a 
repetition. 14. 

Here ends this secondary section on the conduct of the path 
of censure. 

Now having said ‘one should wander being censured’ what 
is realised by one practising the first law ? When realised how 
is he called ? So it is said — 

** Anindita karma.’ 15. 
(He is a man of an act of praise.] 

Here it is understood from the relation with the stage after 
practice that the merit in the shape of this act of praise itself 


is achieved by him who practises a life of censure. Hence it 
means that he becomes a man of praiseworthy acts. 15, 


+ 
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Now where is it established that he who practises a life of 
censure achieves an act of praise ? So it is said—here, Be- 
cause He teaches— 

*«Sarva-višisķo” yam panthah."" 16. 
[This is the best of all paths.] 

Here ‘ayam’ refers to perception. As for example, this 
man. 16. 

He who is engaged in the practices, as connected with con- 
duct accordizg to the code achieves an act of merit—thus says 
God— 

*Satpathah.'* 17. 
[This is a good path.] 

Why ? Because it has the power to lead one to the proxi- 
mity of Rudra, It is not defective because it leads one to the 
stage of non-return (emancipation). So because it is prescribed 
by the omniscient and it is not falsified it is a good path. 17. 

Now are there no other paths ? It is said—there are. 
But— 

**Ku-patha-s-tvanye.’’ 18. 
[Others are bad paths.] 

Here ‘Ku’ is used to mean censure. How ? It is under- 
stood by the use of the word ‘Ku’. Like a bad man. The 
paths mean the ways of behavior, that is, the means. *Tu'- 
term is in the sense of superiority (of good paths) for (their 
capacity to achieve) non-return (union). ‘Anye’ means the 
paths of the house-holders, the students, the hermits, the 
ascetics and the Pāsandins. These are bad paths. 18. 

No. The question is—this itself is a good path and others 
are bad, where is it established ? Or where lies its quality of 
a good path ? Or what is the state ofa bad path lying in 
others ? The answer is—here. Because He teaches— 

*« Anena Vidhina Rudra-samipam gatvā.'” 19. 
[Going to the proximity of Rudra by this behavior.) 


Here ‘anena’ denotes the sense of independence. ‘Vidhina’ 
means the processes like bath by ashes and snoring. Vidhina 
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is in the third case-ending. ‘Rudra’ means Kāla. The quality - 


of Rudra is stated before. *Samipam' is a process of union 
(yoga). How known ? Because it is stated immediately after 
Vidhi (rule for conduct), Because it isa matter of Vidhi 
(conduct), after realising the separation between the individual 
and God, due to the jurisdiction of their respective spheres 
(the sādhaka), by the practice of behavior, which he realised 
by knowledge becomes engaged in study and meditation etc., 
gets purified and stands in promixity (to Rudra). ‘Gatih’ 
means the attainment of the (pure) mind. ‘Tva’ means the 
completion of the act of behavior. 19, 

Now, for whom this practice of rules of conduct and going 
to the proximity is advised ? The answer is—it is not for all 
like the meritorious act of going to places of pilgrimage. But 
like the sacred sacrament of the Brahmana alone, Because 
He says— 

«Na Kašchid Brahmanah punaravartate.’’ 20. 


[ No Brāhmaņa returns to the world.] 

Here ‘na’ is for the prohibition of the importance of other 
conducts, *Kaschid' means a house-holder and others. Because 
the mere place is found to have its peculiarity, the word 
‘Kagchit’ refers to the Brāhmaņas alone. No brahmana, a 
house-holder or a student or a hermit or an ascetic, reading 
one veda or two vedas or three vedas or four vedas, or con- 
fined only to the Gayatri (rc), who gets to the proximity of 
Rudra by this conduct, does return to the cycle of samsara. 
The term ‘brahmana’, used here is for restriction to brahman- 
hood, he is the brāhmaņa alone and nobody else. The term 
*brāhmaņa” is confined to the knower of self. Why ? Because 
a brahmana is due to birth for one’s advancement in dharma, 
due to one’s sacraments and also to vedic learning. The word 
*punah' is in the sense of prohibition of non-return. As one 
goes (gains) by the particular knowledge! (of the Sankhya- 


4 Here the knowledge, gained by the Sankhya-yoga process is 
insinuated at as being futile by the author, the disciple of the Pasupata 
school, 
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yoga etc. ?) etc., acquired before and returns (to the world) 
again and again, so one who goes to the proximity of Rudra 
by this (practice of) conduct does not return even once. That 
means—he does not return, again and again, by any means. 

‘An’ means the limit of the injunctions of one’s Own 
scripture, itis in the sense of inclusion. And those whose 
ignorance, sins, etc., are not removed by this practice of 
conduct (vidhi) are exhausted and they return to the world 
again and again. They are not united (with God). And it 
means that they are not reborn’. 

Thus after finishing the chapter it is proper to say— 


*tAtredam Brahma japet.’’ 21. 

Its meaning is mentioned before, 21. 

Now what is that Brahman ? So it is said—The sādhaka, 
after realising oneness of God who has been mentioned as 
having the nature of the cause etc., begins the process of attain- 
ing Him—_ 

**Tat-purusaya® vidmahe.'* 22. 
[We wish to know that Purusa.] 


Here ‘Tat’ means that which has been previously referred 
to as the Kāraņa (cause) and the many [vahu, nana]. Purusa 
is called so because He pervades and presides over all bodies 
and senses. Paurusyam is due to His existence in many forms. 
Aghora and others are His forms. ‘‘Tat-purusaya’’ is in 


5 Seems some words are missing here, which, if discovered would 
explain the anomaly. Here both the types of success and failure of 
this pagupata vidhi are referred to. The vidhi is successful when the 
Brahmana, reaching Rudra does no longer return, But the case of 
failure is not explained here and its explanation may be had in the 
missing portion. 

6 Pūraņam is the quality of pervading, and presiding over all effects 
beginning with vidya. 
© Paurusyam isthe power of making innumerable bodies and senses 
etc. at one's sweet will. 

These two constitute ‘the Purusatva’ of God. 

$ G. K. Vyakhya, p. 11. 
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the fourth case-ending. As in “‘gramaya’ which means he * & 
goes to the village, being desirous of knowing the news (of 
the village), so in ‘Purusaya’, he wishes to go to Puruga to 
know His essence. Vid is in knowing. 

*Vidmahe' means we wish to know and to realise. 22. 

Now because there are many ‘Purusas’, so doubt arises. 
Then to which Puruga ? So it is said— 


*«Mahādevāya dhimahi.”’ 23. 
[We shall meditate upon or merge in Mahādeva.] z 


Here the quality of Mahādeva is previously stated. Maha- 
devaya is in the fourth case-ending. Dhīmahi—dhīh means 
embracing. We shall meditate upon or merge in, that means 
—we shall be united with the powers of knowledge and of 
action. Here ‘‘dhi’’ is equivalent to the power of know- 
ledge, it is the power of knowledge by which he realises the 
essence of all things. ‘‘Mahi’’ is equivalent to the power of 
action. It is the power of action by which he becomes 
capable of practising the yoga of conduct (yoga-vidhi). 23. 

Now these two powers of knowledge and action does the 
sādhaka gain by his own power ? Or by the other’s power 
or by the powers of both. So it is said—by the other’s power. 
Because He says— 

*Tan-no Rudrah prachodayat.’’ 24. 


[Let Rudra unite us with that.] 

‘Tat? means the powers of knowledge and action. ‘No’ is 
for the cause of the self, that means—our. *Rudra' is in the 
sense of the cause. The quality of Rudra is stated previously. 
*Pra' is in the sense of the first action. *Chuda' is in arousing 
(prompting). Chodana is the conjunction with the powers of 
knowledge and action. ‘Yad’ means the desire to gain. It 
means ‘‘Please unite me with’. The Acharyas say that 
chodana is that union with the powers of knowledge and action 
which is possible in the pasu-s through the will of Rudra. 

Here ends thus the fourth chapter of the Pafichartha- 
bhāsya, made by Bhagavan Kaundinya along with the 
Brahman with all its texts and meanings. 


E 


CHAPTER V 
ASANGA-YOGI AND HIS RELATIONS 


Now we shall explain the fifth chapter as a matter of course 
pointing out the relation. Because it is said—‘Asafga-yogi’ 
is the beginning of the fifth chapter. Now we shall explain 
after establishing its relation with the four chapters. Now 
doubt is due to four kinds of relation. Here the relation is of 
four types, viz., relations between the aphorisms, the sections 
and the chapters and the remote relation. As it is said— 


*There are three kinds of relation with the aphorism, the 
section and the chapter. And the distant relation with the 
antecedent is desired as the concluding part of the subject." 


Thus because the relation is of four varieties, hence our 
doubt is—what is this relation ? So it is said—This is the 
relation not with the Sūtra and the section and itis nota 
remote relation but it is the relation with the chapter. Now, 
ifso, please mention the subject as the concluding part of 
which this is related. As the concluding part of Yoga. Now 
what is the concluding part of the subject of Yoga ? Or what 
is definitely fixed to be related as the concluding part? The 
answer is—In the previous four chapters God’s oneness as the 
cause and as the effectin the shape of many and separate 
things isnot mentioned. This we shall explain. There the 
aspect of the cause is mentioned as—Patih, San, Adyah and 
Ajatah and Bhavodbhavah (1. 38, 40 & 44). His diversity is 
mentioned as ‘*Vamah, Devah, Jyesthah, Rudrah, Kami, 
Sankara, Kālah, Kalavikaranah, Valapramathanah, Sarvabhü- 
tadamanah, Mano’manah and others. His variety is mentioned 
as Aghora, Ghora and Ghoratara (3. 21-22). Thus oneness 
of God as the cause and the diversity and variety will be 
explained. We shall point out the essence of the process by 
which one should be united with Mahešvara. And it is said— 
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‘Sacrifice should be performed in two ways.’ (2.9). Now in 
which sort of Mahešvara the double method of sacrificing is to 
be applied ? So itis said—we shall explain the particular 
nature of Mahe$vara to whom sacrifices should be done in two 
ways, how one should keep himself with God with devotion, 
one's constant concentration, study, meditation, remembrance, 
union and the placing of mind. We shall explain in such a 
way thatthis Atman (individual), possessed of defects etc., 
becomes purified and united. We shall explain the characteris- 
tic of Yoga (union) with Him, the distinction between the yoga 
of concentration and that of actions and the method of main- 
tenance and the practices for residence. And the concentration 
of mind of one who has reached the proximity (of God) will 
be noted. Thus the fifth chapter is related with these residues 
of the subject of discussion. Because He says— 
**Asanyah.’’ 1. 

[The Yukta Sādhaka should be completely detached 

from all objects.] 

Here ‘a’ is inthe sense of detachment. Here 'Sanga' 
means the interest of the individual in the objects. Because 
of impiety born of interest in the objects when this individual 
drops from study and meditation etc. The man, attached to 
objects is, like a wild elephant, characterised with the function 
of hearing and seeing specimens in three periods of time (?) 
The state of detachment is also withdrawal from thoughts of 
the objects, present, past and future like that of a mendicant. 
Thus detachment means emotional attachment to Mahes- 
vara. 1. 

Now is detachment the only sign of the Yukta, i.e., one who 
has concentrated his mind on Mahešvara, or i.e., there any 
other ? The answer is—because He says— 

**Yogi." 2. 
[One who has united himself with Mahesvara.] 

Here *Yoga' means a steady union of the soul with God. 

And it has been said—‘‘This is the characteristic of the 
Yukta that he is not aroused (disturbed) by the sounds of 
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conch-shells, drums and of many sorts of songs and musical 
instruments.’’ 2. 


Now are these two characteristics only of the Yukta ? No. 
Because He says— 


*Nityatma." 3. 


[ He has constantly (or eternally) united his soul (with 
Mahe$vara). ] 


Herethe character of the temporary is negatived by the 
use of 'nityatva' (the eternal character) as an adjective. 
Though the individual (purusa) and God are all-pervading,' 
the character of the eternal means (here) the continuous and 
steady concentration on the object (MaheSvara) of the self on 
which are reflected (through buddhi) the shapes? of the objects, 


1 The Pāšūpatas think that both Mahešvara as the cause and the 
karyas (individuals etc.) are eternaliand all-pervasive. Hence though 
both the Sādhaka and God are eternal and all-pervading, suggesting 
thereby that they are not separated from each other and thence there 
is no necessity of any union between them, yet the process of yaga is 
taught in this scripture and this leads the individual to eternal union 
with Pasupati (Sayujya). 

2 In the Sānkhya-yoga system the individual self (Jīva) is regarded 
as the free spirit associated with the gross body, and more closely related 
to a subtle body constituted by the senses, the manas, the ego and the 
intellect. The self is, inits own nature, pure consciousness, free from 
the limitations of the body and the fluctuations of tbe mind. Butin 
its ignorance it confuses itself with mind. When the chitta is related 
to any object through manas, it assumes the form of that object. The 
self knows the objects of the world through the modifications of the 
chitta. Although the self really undergoes no change, it appears to 
change because of its reflection in the changing states of chitta. When 
the chitta is modified into any kind of vrtti or cognitive mental state, 
the self is reflected on it and is apt to appropriate it as a state of itself. 
Vritiis also explained in the Vedānta-paribhāga : “Yatha tadagodakam 
chhidrānnirgatya kulyātmanā kedārān pravisya chatuskoņādyākāram 
bhavati, tathā taijasam-antahkaranam-api chaksuradidvara nirgatya 
ghatadivisaya-desam gatvā ghatadi-visayakarena parinamate. Sa eva 
pariņāma vrtti-r-uchyate.” 
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taken in by the senses through the medium of mind,’ like (the 
contact of) the tree and the vulture. This (eternal contact) 
being done, one is said to be eternal, being united with 
Mahešvara. ‘Atma’ here means the individual soul (kgetrajiia). 
How isit known? Because the concentration of mind has 
been advised for Yoga, learning and practice of good conduct 
are prescribed and because it is possible only for the sentient 
being to be detached and Yogi and to be united with Atman, 
to be unborn and to be friendly, etc., these are not possible in 
insentient beings like Kārya, Karaņa and Pradhana (Prakrti). 
The word ‘Atman’ is in the sense of that sentient being. And 
why is it called Atma ? Atma is called so because it pervades. 
Atma is called so because it makes the objects known by 
pervading all Karyas and Karanas. And it is said— 

“Atma is designated so because it receives and takes in 
itself the objects again and again and it exists always." And 
He is the agent of hearing, touching, seeing, testing, smelling, 
thinking, speaking and understanding, etc. 

And it has been said—'*"The soul (purusa) is a conscious 
being, the enjoyer, the knower of the body and its senses and 
the embodiment of matter (pudgala); the smallest matter 
(atom), one who knows everything, the death-less, the witness 
and the Jivatma (the individual soul) and the highest being, all 
pervader. That self can be known by the marks like pleasure 

„and pain, desire, jealousy, efforts and consciousness, etc. 3. 
Now are these the three characteristics only of the yukta ? 
No. Because He says— 


“ Aja.’ 4. 
[He is unborn.] 


Here ‘Aja’ means the negation of the rise of any other 
object. Here by any other object are meant sound, touch, 


3 The tree and the vulture are two different things. The vulture 
sits on the tree and so long as it remains there, it is united with the tree. 
The individual gets united with Mahešvara when he concentrates on 
him and gets eternally associated him. 
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form, taste, smell, study, meditation and remembrance, etc. 
*Aja' means that he is not born in them. 

Now are there only these four characteristics of the 
Yukta ? No. Because He says— 


**Maitra." 5. 
[He is friendly.] 


Here ‘maitra’ is in the sense of equanimity. As for ex- 
ample, the Sun is friendly. He who has concentrated his 
attention on Mahe$vara who exists in all beings, who is free 
from desire and jealousy and who is not inclined is called 
Maitra. Hence only he who is expert in doing duties 
(practices) is born with the idea of detachment or as soon as 
he has concentrated his mind (on Mahešvara) he is born so. 5. 

Now the question is—how is it understood that a sadhaka, 
doing his duties well and immediately after concentrating his 
attention on Mahe$vara is born with the idea of detachment ? 
The answer is—it is understood. Because He says— 


“A bhijāyate.” 6. 
[He is born, with special qualifications.] 


Here ‘abhi’ is used as an adjective. What is its attribute ? 
It is said—this is the peculiarity that he is born with the idea 
of detachment etc., though he was full of attachment, he was 
not a yogi, his soul was not permanently placed (on Maheé- 
vara), he was not unborn and he was not friendly. Jayate— 
jani means to appear or to be born. So having done his 
duties well and immediately after paying his attention on 
Mahešvara he is born simultaneously with the qualities of 
detachment etc. It means—he becomes like one, uncontrollable 
etc. (1. 28). 6. 

Now what is the means of the idea of detachment etc., with 
which he is born ? Itis said— 


*Indriyāņām-abhijayāt.'”* 7. 
Here the state of being conguered is conguest. By that 


conguest the state of detachment comes into being. Here 
the senses which are powerful because they receive (objects) 
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are thirteen instruments beginning with buddhi and ending 
with speech. It means—‘‘because of the conquest of these”. 
Now how are buddhi etc. established ? So it is said—because 
they are established facts. Here as mind and intellect are in- 
tended for covering and placing, they are established like pots 
and pictures. Likewise for advice to others and for differ- 
entiation between oneself and others, and for different 
attitudes like ‘I am agod’, ‘I am a man’, ‘‘ahamkara’’ 
(egoism) is established. So mind inclines, one is possessed of 
the speed of mind and one is ‘Mano’mana (within and outside 
the range of mind)—by all these the separate functions of 
resolution and option are established. Thus the inner organ 
having the functions in three periods of time, past, present 
and future, of the purusa (individual) is explained. So of the 
senses of knowledge the ear is explained. Because of the 
injunction of abuses made by others (3. 7) the ear-organ is 
established to be placed in two places, in the higher position 
on the two sides of the body on the face and capable of mani- 
festing sound on all sides. So because of the advice for 
performing the highest austerity (2. 16) skin, lying as per- 
vading the body both inward and outward and capable of 
manifesting the sensation of touch is established. Likewise 
for prohibition of seeing urine and ordure (1.12) and for 
prescription of prepared meals etc., (4. 7) the eye, placed on the 
face on the high position on two sides, two in number and 
capable of manifesting pots and forms etc., is established. So 
for prescription of meat and salt (5. 16) tongue, placed in the 
muscle of the face and capable of creating knowledge of taste 
is established. In the same way for the injunction of breath- 
control (1. 16) nose placed high, two in number on two 
sides of the face and capable of taking smell is established. 
The organs of perception are those through the natural func- 
tions of which the self receives knowledge. So are the 
organs of action. Because of the advice for limping (3. 14) 
and for wandering (4. 6) the organ of feet, placed in the low 
position, two in number and capable, of going is established. 
Likewise for the prescription of prohibition of seeing urine 
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and ordure (1. 12) the organ of anus, placed in the private 
part of the body and capable of clearing excretion is estab- 
lished. So for the prohibition of woman (1. 13) the sex-organ, 
placed in the private part, hidden by three folds on the belly 
and capable of creating joy is established. In the same way 
for advice of doing additional duties (of joint action of 
Krāthana etc.)—(3. 16) the organ of hands, placed high, two 
in number on both sides of the body in the interior of the arms 
and capable of taking is established. So for the injunc- 
tion of talking non-sense (3. 17) the organ of speech, 
placed in the positions of the mouth like palate, tongue 
etc., and capable of generating speech is established. Here by 
the functions of these vikāra-s, i.e., the organs of action the 
generation of action is imposed on the self and so they are the 
organs of action. Thus these thirteen instruments or organs 
are explained in accordance with the aphorism. Why? By 
the term ‘indriyanam’ (here), the generality (of senses) has 
been taken and it has been rejected as in Vikarana (i.e., God 
conceived as one without any senses). *Indriyānām” is in the 
plural of the sixth case-ending. It has been said—‘‘Indriya 
is called so because of its function of giving, taking, excreting, 
enjoying, going, hinting and oozing. Abhijayat—here the 
word ‘abhi’ is in the sense of complete conquest and control- 
ling. These (senses) should be attacked and controlled. Like 
breath, desire, anger and the city of Pātaliputra. So when the 
sense-organs are withdrawn from vices and wilfully united 
with virtues, then they become conquered. So it is said—by 
the complete conquest and control of senses. The fifth case- 
ending is to be noted (here) to express the causality of the 
creation of detachment etc. 7. 


Now the question is—elsewhere in the systems of Sankhya, 
Yoga, etc., those who are united with detachment etc., are 
emancipated and they get peace. The ‘mukta’-s (emancipated) 

„are said to be indescribable. Where is it established that one 
“is emancipated not only but united ? So it is said—here. Be- 
cause He says— 
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*«Rudrah provacha tavat.’’ 8. 
[ Rudra said so. ] 


There ‘Rudra’ is in the sense of the cause. *Rudratva' is 
mentioned before. ‘Pra’ is in the sense of the purity of speaking. 
Like a pleased sense-organ. ‘Vacha’ means a distinct speech. 
‘Provacha’. Thus what the Sànkhya or Yoga describes that 
persons, united with detachment etc., get emancipation and 
peace, is an impure, i.e., a wrong philosophy. As the diseased 
eye sees the moon. It is to be noted that this is a right philo- 
sophy that one is simply united but not emancipated. Why ? It 
is known because it is the statement of the omniscient and it is 
not inconsistent. It means that it is like this and not otherwise. 
Moreover, this scripture beginning with ‘atha’ and ending with 
‘Siva’ has been told by Rudra and it is the best of all Tantras. 
So the idea of the highest authority of the cause (Rudra) and 
the Scripture is ascertained. Here the sloka (here the 
aphorism) speaks in detail. 

Now are these sense-organs conquered simply by their 
knowledge like Pradhana (Prakrti) ?* So itis said—no. With 
(a direct) knowledge and according to the injunctions (of the 
scriptures) these should be conquered, because God advises 
sense-control for the mode of life, livelihood, strength and 
actions (of the Yogī) and that is why for the sense-control the 
mode of life is being told. Because He says— 

:$ūnyāgāra-guhā-vāsī. MES; 
[(The yogi) must live in a vacant house or cave.] 

Here the Šūnyāgāra means the vacant house. *Sünyam" 
means the lonely. Agaram means the house. The synonyms 
of the ‘agara’ are ‘grha’, vešma and sadana. Guhu means to 
cover. The cave covers Or conceals the Sadhaka who enters 
there. Now if for the similarity in covering the vacant house 
and a cave are the same, it is said—'agaram' is made of earth, 


— 


4 The Sankhya school teaches us that the knowledge of the discrimi- 
nation between self (Purusa) and not-self (Prakrti) leads to the end of 
Sorrows. 
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grass and wood, etc., while the cave means that of a mountain. 
So they are not the same. As there being pervasiveness there 
is similarity in respect of consciousness between an individual 
and God, they differ on the point of omniscience; so consider- 
ing the defect of want of loneliness in a house (the yogin) 
should take to a vacant house or a cave, consider the fitness of 
either and its loneliness and should live, being attentive to its 
utility after repairing only that much space which he occupies 
for residence, sitting and lying, etc. He becomes the resident 
of a cave because he lives there. Like one who lives on the 
bank. 9. 

Now how to know that the sense-organs are conquered ? 
Or what is the characteristic of those conquered (senses) ? So 
it is said— 

*<Devanityah.’’ 10. 

Here Deva’ means God. There when this (yogi) remains 
constant in God. How? When he is absorbed in God by 
study and meditation, stillness reigns supreme. Even in case 
of a very slight separation (the yogi) gets God without break 
by virtue of the practice of the Superexcellent Yoga. He 
should think that he is always with God. 

Now what is the mark of constancy in God? So itis 
said—the state of one whose senses are controlled. Because 
He teaches— 


‘*Jitendriyah.”’ 11. 
[He has senses conquered.] 


Here the quality of getting one’s senses conquered means 
that his senses are capable of abandoning the objects and of 
being controlled. The senses are previously mentioned as 
thirteen instruments beginning with ‘‘buddhi’’, i.e., intellect 
and ending with voice. When these senses are withdrawn from 
vices and united with virtues at his sweet will and remain like 

serpents with their teeth of poison uprooted, then he remains 
"constant in God and his senses are conquered. 11. 

Now is constancy in God alone the highest Yoga ? ]t is 

said- no. Because He says— 


11 
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<«Saņmāsān-nityayuktasya.”” 12. 


[ Of one who has constantly united oneself (with God) 
for six months. ] 


Or there is another remote relation. Because it is said— 

The thing is related with another, though placed far off, if 
there is a relation of purpose—between them. The thing is 
not related with others, if their purpose is different, though 
they are placed adjacent to one another. 


Thus here also the relation is remote. Why ? Here it has 
been mentioned previously—'' Vijūānāni chasya pravartante”’ 
(1. 21)—he gains the power of knowledge of distant things 
and ‘‘etai-r-gunai-r-yuktah’’—i.e., he becomes equipped with 
all these merits (1. 38). What is the limit of time after which 
all these merits appear to him? Do they come to the 
united or disunited, at a time or by degrees, to the Being, 
immanent or transcendent ? Now this begins to explain all 
these facts, not explained before. Because He says—of one 
who has constantly united oneself (with God) for six months. 
Here six is the number. ‘Masan’ indicates time. As men 
count thirty days make a month, twelve months a year, and 
twelve fortnights half a year. Six months. Hence in between 
the sixth and the first months. *Nitya-yuktasya' —'nityam" 
means always, without break. Yukta—yoga means union 
between the individual and God. ‘Nitya-yuktasya’ is in the 
sixth case-ending. 12. 

Now—what will this yukta (one who has united oneself 
with God) gain ? So it is said— 


*Bhūyistham Sampravartate.”’ 13. 
[ The merit begins to work (in him) either ‘‘mostly’’ or 
**by degrees". ] 

Here bhüyistham' is used in the senses of ‘‘gradation’’ 
and mostly". As for example, he gives by degrees, or the 
sun is mostly, i.e., to a large extent gone. So like the gradation 
of the piercing of hundred lotus-leaves by the point of a needle 
the merits like seeing from a remote place etc., begin to work 
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by grades.) ‘Sam’ means the stage of identification, that 
means the Sādhaka is so united with God that he becomes 
transcendent and devoid of any Kala, Karya or Karana. ‘Pra’ 
denotes the sense of beginning, the first action. By the power 
(of God) the merits begin to work in the stage after the union 
of the Sādhaka. Where does it work ? ‘Seeing’ invisible and 
‘hearing’ inaudible objects. So in between the sixth and 
first months the merits begin to function by grades in one who 
is constantly united (with God). How? By the grace of 
Mahešvara. While the inauspicious nature ceases to work, 
by the nature of the auspicious and by the grace (of God) the 
merits begin to work. The word ‘guna’ means the power of 
seeing distant things etc. 13. 

Now what is the means of livelihood when he should reside 
in a vacant house or a cave ? So it is said— 


**Bhaikgyam." 14. 


[Alms.] 

*Bhaiksya' means collection of alms like that of pigeons. 
That means whatever is available, eatable or enjoyable while 
wandering (a-begging) from house to house from the cities and 
villages. Alms because of the injunction for taking prepared 
food (4. 7). Bhaiksya is called so because it removes fear. 
Because begging is prescribed, things other than alms are 
prohibited. 14. 

Now doubt rises as to the substratum, then where should 
that alms be taken ? So itis said—in the vessel. Because 
He says— 5 

**Pātrāgatam.”'' 15. 
[ That which comes to the vessel. ] 

Here the vesselis also reputed like alms. Whatever of 
gourd, wood or cloth is available, should be taken, as required, 


5 Here the lotus-leaves are pierced by the needle, one after another, 
by degrees but they are, pierced so guickly that the gradation is not 
Tealised. So the yukta-sādhaka gains the merits like seeing distant 
things etc., so quickly that though there is a gradation, that gradation 
remains unnoticed. 
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by degrees, free from injury and theft, etc. *Patragatam" £ & 
means what comes to that vessel. 

Now in the stage of the student-life (brahmachari) honey, 
meat and salt are to be avoided." So are these, at least honey 
and meat etc., defective ? It is said—no. Because He says— ; 

*«Mamsam-adugyam lavanena và."* 16. 
[ Meat is commendable or with salt. ] 

There like alms meat is famous. Whatever (meat) of 
buffaloes or of boars etc., is available, may be commended 
because of absence of injury and theft etc., or with salt. Here 
salt is either of the Sindhu (Sea) or of a mountain, etc. and it 
js famous like meat. Or that alms, mixed with the meat, 
which is available by the process of begging. *tAdusyam'* 
means which is not nasty or abominable. ‘Va’ is in the sense 
of the alternative. It means that alms, which is mixed with 
meat or salt or directly with both, is commendable. 16. 

Now what should be done when he does not get alms or he 
gets not enough ? So it is said— he should remain by drinking 
water. Because He teaches— 


«Apo vāpi yathākālam-ašnīyad-anupūrvagah.”* 17. 

Here ‘Apah’ is analysed as ‘an apah’. ‘An’ here restricts 
water to the covered or pure water etc., like the prepared food 
which is offered (unasked) because it is not distanced by any 
other word. The first case-ending is to be noted as used in 
place of the second case-ending. Here ‘apo’ is the notable 
thing of the world, it means water, free from grass, etc. ‘Va’ 
means separation. Alms and water are separate things. The 
word ‘api’ means possibility. Itis better to live by simply 
drinking water but one should not earn one’s livelihood by any 
process, not prescribed in the scripture. The word ‘yatha’ is 
in the sense of the equal. It is explained that as one should 
exert in the action of Yoga by the practice of begging, so one 
should do by drinking. Here time is of two kinds—time when 
nothing is available and time when somethiag not sufficient is 


6 Cf. Manu—2. 177. 
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available. There that is the time of non-availability when 
one gets nothing after wandering in the whole of the city or 
the village. That is the time of availability of insufficient 
things when one gets alms once or twice, then he should 
remain even by drinking water. Now living in this way what 
should he do ? So itis said—he should eat. Because He 
says—'a$niyad-anupürva$ah'. The term *a$nīyāt' means the 
restriction that light diet should be used for the performance 
of Yoga. ‘Aga’ means eating. He should eat one after 
another. ‘Anu’ means a following action. ‘Anupirvasah’ 
means ‘in relation to the past’ and ‘in denoting manner’. In 
accordance with the principle of succession he must enter the 
village etc., earn alms (by begging) and in the time of non- 
availability or in that of availability of insufficient things, 
after that, he should live by drinking water—with this inten- 
tion God says—''a$niyad-anupurvasah.'" Here this śloka 
explains in detail. 17. 

Now of one living ina vacant house ora cave and with 
senses conquered what strength is thought of ? Is it simply 
sinlessness ? So it is said—no. Because He says— 


**Godharmà Mrgadharma vā.” 18. 


[He should practise the life of a cow or a deer.] 


Here the cow is known in this world etc., as possessing, 
like a deer, hoofs, hump, horns and dewlap etc. And the 
deer also is known in the world etc., like a cow, and is one of 
black-deer etc. Though these two have many qualities, their 
common quality is being taken, that is the power of tolerating 
all contradictory sensations like physical and mental feelings 
etc. We shall explain it later on. The quality of a cow and 
a deer is taken for particularising one from the other. The 
word ‘va’ means the alternative. Because of the common 
character of the actions, like Raudrī and Vahurūpi he should 


| live either with the nature of one or of two. 18. 


Now with what strength he reaches the goal? So itis 
said— 
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** Adbhireva $uchi-r-bhavet. 19. 


[He should be purified as by the process of washing by 

water.] 

Here ‘adbhih’ is analysed as *adbhih ai iva’. ‘Apah’ and 
‘jalam’ are known to be water, as mentioned earlier. ‘Adbhih’ 
is in the third case-ending. ‘An’ indicates the practices? (like 
detachment etc.), mentioned before. And it also indicates the 
power of tolerating the contradictory feelings like that of a cow 
ora deer. ‘Iva’ is in the sense of the simile. As the cloths 
etc., washed by water and mud become purified, so. 19. 

Now does one get purified by the strength of the possession 
of the quality of a cow anda deer? The answer is—no. 
Because He says—we shall prescribe the prohibition of the 
bad qualities of the cow and the deer and the application of 
their good quality; we shall also prescribe the prohibition of 
the power of the unsuccessful (yogi) by recommending the 
power of the successful one. Because He says— , 


*'Siddha-yogi na lipyate karmaņā pātakena và." 20. 


[The Siddha-yogi (one who has been successful in uniting 
oneself with God) is not entangled with an action or a sin.] 

The ‘Asiddha’ (one who has not been successful in spiri- 
tual life), living in all ways is entangled. Hence ‘the yogi is 
siddha’ is the expected form of expression but it is mentioned 
as ‘Siddha-yogi’ for easy pronunciation. Here yoga is the 
union of the individual with God. By this one becomes yogi. 
‘Siddha’ means one who has attained miraculous powers like 
seeing (distant things) ete He is expert in bringing others to 
subjection, obsession and protection, etc. ‘Na lipyate’ means 
he is not associated with. Now with which he is not entangl- 
ed? The answer is—by action. Here it is said—by action. 
Why ? Because itis done. Karmana is in the third case- 
ending. He is not entangled, not united with the action 
which is done by his relation with the desired place, body, 
sense-organs and their objects. Now it is said that he is not 


7 mātrā means the practices like ‘asanga’ (detachment) etc. 
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entangled with the good action which is not condemned, 
but the question remains whether he is entangled with bad 
actions or not ? 


The answer is—no. Because He says— by (pātaka) sins. 
Here it means that he is not entangled, not united with even 
that bad action, by sin for which one is related with the un- 
desired place, body, senses and objects and experiences some- 
thing evil ‘Va’ means the alternative. That means he who 
is engaged in the task of bringing others to subjection, of ob- 
session and protection etc., is not entangled, not associated 
with vices or virtues or with both together. Why ? By virtue 
ofthe spiritual success. And this unsuccessful Brahmin yogi 
(who has not attained spiritual success) is entangled, even if 
he lives the life of a cow or a deer in all respects, cultivating 
the nature of a cow or a deer. So the bad quality of the cow 
and the deer should not be accepted. And their good quality, 
ie., the power of tolerating the contradictory sensations like 
their physical and mental feelings is being accepted. By this 
he becomes purified. Now—what is his impurity ? The 
answer is—by the contradictory sensations which disturb 
the union (yoga), by reasons of desire, anger, head-ache, etc., 
by the sensations of cold (and hot) etc., or by others. He is 
not touched, not united. Why ? Because he has attained 
power. Here the Sloka contains the entire explanation. 20. 

Now what rites are to be done by the Siddha-yogi who 
lives ina vacant house or a cave and who has his senses con- 
quered ? Are these bath, laughter, etc. ? Or snoring, tremb- 
ling and limping, etc. ? The answer is—no. Because He 
says— 


Rcham-igtàm-adhiyita Gayatrim-atmayantritah.” 21. 


[He should read the desired hymn (rch) and the Gayatri, 
after withdrawing himself from all objects.] 
Here rcham, ‘rcham’ is also a commendable reading. 


' Here rchà means Aghora. How to know ? Among the rchs 


(hymns). This (Aghora) rch is, like Sadyojata, Tatpurusa 
and ĪSāna, an expression, full of flame and spirit. And this 
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is the desired (rc) because it is made full of merits as it is 
prescribed to be muttered here and there. Because in the 
|preceding and succeeding sūtras it is prescribed to be muttered 
| and to be meditated upon along with the Gayatri, and because 
it makes the end available very quickly, it is the desired rch. 
\*Adhyayana’ is the synonym of muttering. Ita is in the sense 
of command and appointment. It means that he should read 
it mentally. The question is—should he read only one rch ? 
The answer is—no. Because he says—‘Gayatrim’. Gayatri 
{means (here) the Tatpuruga. Its etymology is mentioned be- 
fore. It means that he should read only mentally. Now—how 
should he read ? It is said—‘‘Atma-yantritah’’. ‘‘Atma- 
yantraņam”” is the synonym of 'pratyahara', i.e, withdrawal 
of one’s self from senses. Atma means the soul (kshetrajūa). 
*Atmatva' means his consciousness. He should receive karya, 
karana and objects.  Atma-yantrana, ie, withdrawal of 
self is applicable when these three exist. Yantranam 
(withdrawal) means—the self is withdrawn (controlled) 
when this mind remains united with (absorbed in) 
Brahman, i.e., the imperishable lines of the words (of the 
rch). Why ? Because of the example of one whose 
mind is attached to the dance. Why? Because of the 
absence of any separation between Self and mind. Similarly 
the identification of a quality and the possessor of the quality. 
How? He who is occupied with offering himself (for the 
attainment of the desired end) is occupied with withdrawing 
himself (from the object-world). Like a mendicant. So by 
the term 'yantranam' is meant nothing but this withdrawal 
(from the senses). 


d^ 


Now because of varieties of Gayatri doubt arises here. 
How is it known whether this rch is Aghora or Tatpurusa ? 
The answer is—it is known. Because He teaches— 


** Raudrim và vahurüpim vā.” 22. 
[Raudri or Vahurüpi or both.] 


Here ‘Raudri’ is known as Tatpurugā. Its etymology is 
mentioned before. ‘Va’ is to be noted as used in the sense 
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of separation between Raudri and Vahurūpī. Vahurūpī is 
known as Aghora. ‘Va’ means the alternative. Because of 
producing the same result. ‘Va’ means this or that or both. 
It means that one should read, while one’s self is withdrawn 
(from the sense-world). 

Now what is the goal of one, reading and withdrawing 
oneself from the objects ? So it is said— 


“Ato yogah pravartate.”’ 23. 


[Hence begins the work of yoga (union).] 

Here ‘atah’ denotes the sense of the cause. It means that 
one should read, while withdrawing oneself from the senses. 
Soit means that by this reason, or because of this. Yoga is 
to be thought of as the union of the individual soul with God. 
‘Pra’ means the first action. The meaning of ‘pravartate’ is 
mentioned before. Here the sütra contains its explanation. 23. 

Now the question is—should he stay, while reading the 
rch, simply absorbed in Brahman, the imperishable line of 
words ? Or is there found any other more subtle way of 
worship in the shape of meditation, salute and prayer ? The 
answer is—yes, itis found. Because He says— 


‘*Omkaram-abhidhyayita.” 24. 


[He should practise the meditation of the ‘Om’ only.] 
Here ‘Om’ is one of the mantras to be muttered inaudibly 
like Vāmadeva etc. The word ‘kara’ is used in the sense of 
determination. Why ? Because it is said—‘‘He who is 
constantly absorbed in ‘pranava’ (i.e., "Omkāra'), seven 
Vyāhrti-s (bhūr, bhuvah, svar, maha, jana, tapah and 
Satyam) and in the Gayatri of three feet is no longer subject 
to death." So ‘Omkara’ is determined to be an object of 
meditation but not Gayatri etc. ‘Abhi’ denotes the sense 
of practice. He should concentrate his mind on ‘Omkara’. 
Dhyai means thinking. Dhyànam means the act of thinking. 
As it has been said— 
. **Dhyai amounts to meditation, characterised by thinking 
and Brahman, characterised as Omkāra is thought of or merged 
in meditation and so meditation is remembered.’’ 
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“The man gets his sin destroyed by thinking of the object 
of meditation for a moment or for half a moment or even 
in between the acts of breath-control.'” ‘Ita’ is in the sense 
of command and appointment. Omkāra itself is to be 
meditated upon and nothing else—this is the meaning. 24. 

Now -Orkara should be meditated upon. Where is it 
to be meditated on ? Or in which place it is to be held ? Or 
what should be done by one, engaged in meditation ? So 
it is said— 

«Hrdi Kurvita dharanam.” 25. 


There ‘hrdi’ is the synonym of *ātman'. Why? Because 
of its significant relation with the preceding and the succeeding. 
That object should be placed in that place with which it is 
associated. That object itself should be held. Moreover, 
it is said on the authority of the Veda— 

«You are born from each and every limb. You are born 
from the self. You are the self in the name of the son. 
May that you live for hundred years." And elsewhere—‘‘Self 
is born as son, self is the father of self. I shall be the 
generator of self. He is the greatest self." So ‘hrdayam’ 
means ‘self’. ‘The mind functions in the shape of resolution 
and doubt, the intellect (buddhi) works in the shape of as- 
certainment and self knows what is agreeable and what 
is disagreeable,—these are the three sorts of working of 
the internal organ." So the people also say—‘your heart 
will know’. What does it mean ? Your self will know. 
Hence it is known that ‘hrdi’ is the synonym of self. 
‘Hrdi’ implies the physical placing. But here ‘Omkara’ is to 
be held and not the self; but this holding of ‘Okara’ 
in self means that Orhkāra gets merged in (identified with) the 
self. *Pratyāhāra” means the withdrawal of that (yukta)- 
sadhaka who gets slipped from Orhkāra and whose intellect 
undergoes only the modification (in contact with sense- 
objects), from the sense-objects. He should withdraw and 
hold it in his self. The constant thinking of Orhkàra is what is 
to be held. ‘Adhyayanam’ means remaining there alone for 
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a very long period of time. The highest meditation is placing 
oneself in that act of holding. And the highest yoga I shall 
describe in ‘Sthapayitva’ (5. 38). Kurvita—Dukrn means ‘to 
do’, and the form in the seventh case-ending (of *krn") is kurvi. 
Kurvīta is kurvi plus ita. The act of holding is to be done 
in the self. ‘Ita’ means command and appointment. The 
appointment means (here) that one is prohibited from holding 
in feet, knees, waist and noses and other places. One should 
hold in self and nowhere else. 25. 


Now what is meant by Orikāra—Vigņu (the protector of 
others), Uma and Kumara (Kārtikeya), or four ardha- 
matra-s 7? Or the Samana-purusa (the person of the equal 
cadre) ? The answer is—no. Because He says— 


** Rsi-r-vipro-mahün-esgah." 26. 
[ (Orhkara is) Rsi or Vipra or Mahan. ] 


Here ‘Rsi’ is the name of the Lord. Why Rsi ? ‘Rsih’ 
denotes. the sense of an action. He is called Rsi because he 
teaches us the process of an action. And heis the master of 
all effects (karya-s), learning (vidya) etc., and so he is called 
Rsi. So ‘Vipra’ is also the name of the Lord. Why Vipra ? 
Vida means ‘to know’. Vipratva means the power of know- 
ledge. This Lord pervades this entire knowable (world) by the 
power of knowledge and so he is called Vipra. And ‘Mahan’ 
is in the sense of superiority. This power of vision and action 
(which the Lord has) is not a stranger, it is (His) natural 
excellence, itis the positive aspect of His quality, itis the 
character of His essence with the features of His being, it is 
natural like the consciousness of the Purusa (the Sou!), no- 


8 *Ardha-mātrā sthitā nitya yanuccharya  visesatah".— Mārik. 
Pur, Chandi, I, 67. About mātrā we have the wise saying— 'Vyakta 
tu prathamā mātrā dvitiva avyakta-sarhjūitā, mitra trtiya chicchakti- 
ardha-mātrā param padam.” Here ‘ardhamatra* means the Highest 
Being. The mātrā-s are four in number, vyakta (manifested) avyāktā 
(unmanifested), chicchakti (power of consciousness) and the Parama- 
pada (the Highest state of existence). So here in the text *chatasra 


_ardhamatra’ perhaps means four mātrā-s, as stated above. 
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body else does possess this power and so He is superior, the 
best and the distinguished and hence He is called ‘‘Mahan’’. 
‘Esa’? is in the sense of something of perception. This Being 
who was previously perceived by my ear as ‘Orh’ is none of 
Visnu, Uma, Kumāra and others. Why ? Because He is a 
Rsi, a Vipra and Mahan —this is the meaning. 26. 

Now in which Mahe$vara this quality of a ‘Rsi’ or a 
‘Vipra’ is to be thought of ? Or what sort of Orhkāra is to be 
meditated upon ? So it is said— 


*tVag-visuddhah."? 27. 
[ Vag-visuddhah. ] 


Here also this ‘vag viguddhah’ is also the name of God.'* 
He is not those, that is, God is other than those. He should 
be meditated upon in His aspect as formless (niskala), un- 
associated with anything that can be expressed by speech and 
which is beyond the range of mind and other than form, taste, 
smell, knowledge and purusa, etc. Because it is said—‘‘That is 
the highest Yoga" by which union one gets constant medita- 
tion on Rudra even for a moment, avoiding even a form.’’ It 
means that this is the best yoga. 27. 


Now the question is—then as this Orhkara is formless (nig- 
kala) like a boy'? is He Samana-purusa, i.e., of equal status 


9 "Esa" means God who is of steady nature and who exists al- 
ways and everywhere, 

10 Because speeches go on describing the qualities attributed to 
a thing, so God is called Visuddha, as He is beyond the range of 
speech and He is not qualified with any of attributes. 

He who is the greatest cause, equipped with eternal nad inherent 
excellences and who can not be expressed by speech is called Vàq- 
visuddha— G. K. Vyākhyā. p. 11. 

11 That form of God in which we worship neither the Ganges, 
nor the snakes, nor the skulls, nor the digit of the moon, nor the 
daughter of the Himālaya nor matter hairs nor ashes, was worshipped 
by the ancient sages. 

12 The boy is pure-hearted because he is free from desires and 
is indifferent to everything. God is also conceived as niskala in the 
sense that He is formless and He is not associated with any of the 
qualities attributed to him. So He is called here Vāg-Visuddha, ie., 
such a pure substance which can not be expressed by any speech, 
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with that of the Yogi)? The answer is—no. Because He 
says—then also. He is— 


‘*Mahesvara,’’ 28. 


[The Supreme Lord] 

Here *Mahe$vara' is established because He possesses a 
great excellence known as the quality of rsi or of a vipra (...?). 
Here when this is vag-vi$uddha and niskala, then is He devoid 
of excellences like one of the same status ? For the removal 
of this doubt He is called Mahesvara, i.e., the Supreme Lord. 
Because though he is niskala, His excellence is His existence 
in His own attribute and the character of His essence with all 
its features, so naturalness like the consciousness of the self. 
So then also this is the great God, Mahesvara. So this word 
*mahat' means ‘natural’, and He is Mahešvara. 

Thus Orikāra is mentioned as to be meditated upon. The 
object of meditation has been qualified as Rsi, Vipra, Mahan 
and Esa. The object of meditation has been ascertained as 
Vāg-višuddha and niskala. The power of the object of medi- 
tation has been praised as Mahešvara, i.e., the Supreme Lord. 
Thus because one lives with senses conquered, so one's resi- 
dence, livelihood, strength, action and gains are explained. 28. 

So here it is proper to say—the section on a vacant house 
and a cave is finished. 

Now the question is—when in a vacant house or a cave 
his senses are conquered and he gets constancy in God, 
then should he live there simply on begging up to the 
realisation of the end of sorrows ? Or is there found also his 
mode of residence, livelihood, strength, action or gain, etc. ? 
The answer is—‘found’. Because He says— 


**$ma$ana-vàsi." 30.13 


[A resident of a cremation ground.] 
Now if one argues that transition to the cremation ground 


13 The twenty-first sūtra “Rcham—etc.” has been conceived as 
constituting two sütras and in those places the number of the sütra is 
indicated and in accordance with that here the number of this sütra 
has been put (as 30) 


pam Se 
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after abandoning the vacant house or the caye is improper, 
because there is no need of it, the answer is—no. Because 
of the need to avoid the disturbance of Yoga. Here the natural 
modes of residence, livelihood, strength, action and gains of 
the Brahmana everywhere while shifted from one stage to the 
other are to be noted. There the first characteristics of this 
Brahmana are—his residence in a temple, living on alms, 
strength-celibacy of eight limbs,'* actions like stay, laughter, 
etc., bath meaning removal of sins, purification meaning 
attainment of knowledge and gains in the shape of sinlessness, 
etc. And for the injunction of insult (4. 9) and of assault (3. 5) 
the mode of living in a temple—living on whatever is offered, 
strength lying in sinlessness, action consisting in covering 
the doors of senses, after covering senses (4. 4) staying like 
a lunatic, purification owing to the destruction of sins and 
gain meaning the entire (dharma) virtue consists equally in 
the control of senses. And the mode of residence in a vacant 
house or a cave—living on alms, strength lying in the com- 
mon attribute (power of tolerating the contradictory sensations) 
of a cow anda deer, action meaning the function of remem- 
bering and meditating on the Lord, purification consisting in 
the removal of the state of unconquered senses and gain is 
the constant steadiness in God and the complete conquest 
of senses. And so here also the mode of living in the crema- 
tion ground is to livea virtuous life, means of livelihood 
are the things which chance supplies, action is remem- 
bering, purification consists in removal of that state when 
one fails to remember (God) and gain lies in ‘Sayujyam’, i.e., 
complete contact with God. And subsequently the mode of 
living is like that of a Rsi, strength lies in carefulness, grace 
(of God) is the means, purification is the removal of sorrows 
and gain is the attainment of merit. And it is said—‘‘He who 
knows five kinds of gains, five demerits (dirts) and specially 
five means for five ends, is learned undoubtedly.'' 


14 Eight limbs are—(1) acceptance, (2) holding, (3) argument, 
(4) removal of doubt, (5) right knowledge, (6) expression, (7) action, 
and (8) concentration according to the scripture.—G, K. Vyakhya, p.17. 
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**Here five gains are to be known as the first being the 
gain of learning, the second being that of penance, then 
constant steadiness in God, then Yoga and last inclination 
for merits." ‘‘Ignorance, vice, practice in the enjoyment of 
sense-objects, fickleness and want of excellence—these are 
five dirts in five respects." ‘‘Residence, meditation, control 
Of all senses, remembrance and grace—these are five means for 
five ends.’’ 


**A place for residence (a temple), the world at large, a 
vacant house, a cremation ground and Rudra—these five 
places are always described as leading to (spiritual) success.’ 


So it is proper to say. That is the relation, mentioned 
previously—He is a resident of the cremation ground. Here 
the cremation ground means that place, popularly known to 
be such a place where the people leave the dead bodies. 
Šmašāna is called so because of its relation with the dead body. 
There the yukta (the united soul) should live in an open 
ground and at the root ofatree, in such a way as not to 
disturb the process of yoga, with contradictory sensations 
conquered and being absorbed in the act of remembering (God). 
Owing to contact with a house or habitation he becomes the 
resident of a cremation ground, like one who lives (in a 
house) on the bank of a river. 30. 


Now is the common attribute of the cow and the deer alone 
his strength ? The answer is—no. Because He says— 


**Dharmātmā.'' 31. 

[He who has acguired merit (identified with attributes 

like greatness etc.) in his self.] 

Here ‘dharma’ implies that merit, identified with greatness 
etc., expressed as a result of Yama and niyama, which has 
been previously mentioned. That virtue he has increased in 
his own self. It means that he becomes ‘dharmatma’ by that 

© merit. 


Now is begging his only means off livelihood ? The answer 
is—no. Because He says— 
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«Yathālabdhopajīvakah.'” 32. 
[He lives on whatever is available (without asking for).] 


Here ‘yatha’ means the sense of equality. Equality to sour 
etc., because of his senses being controlled. ‘Labdham’ means 
what is available without asking for. *Upa' means holding 
in close proximity. That food and drink, whatever is 
available without going out of the cremation ground. He 
becomes such when he lives for maintenance of life on what is 
available, day after day. * 

Now is life alone the best gain? The answer is—no. 
Because He says— 

*«Labhate Rudrasāyujyam.”* 33. 
[He gains union with Rudra.] 

Here ‘labhate’ means gains, the synonym of ‘Vindate’ 
and ‘asadayati’. ‘Rudra’ is in the sense of the cause. The 
quality of Rudra is mentioned before. Sāyujya means the 
direct contact with Rudra. Its significance is that by sayujya 
is prohibited any other union than that of self and God. 
Sayujya is known to be a kind of yoga that is the perfection 
of yoga. It is like the state of infinity by *Atigati” because of 
the injunction ‘Dharmatma’ (5.31). 33. 

Now how can it be gained ? 1s it gained by remembering 
and teaching others the mode of remembering ? The answer 
is—no. Because He says— 


**Sada Rudram-anusmaret.’’ 34. 


[One should remember Rudra always without break.] 


Here ‘sada’ means constantly, always or without break. 
‘Rudram’ means the cause. The quality of Rudra is mentioned 
before. ‘Rudram’ implies the second case-ending in the sense 
of the accusative. ‘Anu’ means the following action. The 
objects of meditation, mentioned before should always be 
thought over. ‘Smrtih’ is in the sense of thinking. For the 
destruction of ‘Karman’ (action) which is the cause of slip 
and which remains (constant with him) like the heat of the 
body, Rudra should be always thought over. “Thinking” 
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means constant steadiness in God. So with the destruction of 
‘Karman’ there being no cause of return (to this world), the 
aspirant who was characterised by the root of the network of 
causes that produce defects, gets ‘sayujya’, i.e., being with 
God and does no longer come back to the world. Here the 
Sloka contains its explanation. 

Now doubt arises for the possibility of the extension of 
attachment to ignorance, sins and vicious desires, etc. —whether 
with the destruction of karman, lying in its subtlest form one 
becomes perfectly purified and gets sayujya or while he is still 
impure ? The answer is—pure. Because He says— 


**Chhittvā dosanam hetujālasya mūlam.”” 35. 
[Cutting asunder the root of all the network of causes that 


produce the defects.] 

Here because of the statement in an inverted order cutting 
asunder (chheda) should be connected by degrees. Chheda 
is to be noted as taking away the mind from all sense objects 
and concentrating the mind on the Lord. Why ? For the 
annihilation of karman (action) lying in its subtlest form and 
because of the injunction for the mode of residence etc. 
Moreover, because the ends are not analysed there muttering 
is the only thing, stated. But here because the senses are to 
be conquered, we shall describe all, the conqueror, the means 
and the process by which the senses are to be conquered, the 
motive for such conquest and also the thing which being con- 
querd, all senses are conquered. So we shall describe the 
thing from which self is to be dissociated, one who dissociates, 
the act of dissociation, the motive of dissociation, the thing 
to be dissociated and dissociation and the thing which being 
dissociated, dissociation is possible, So it is said—‘‘Chhitva’’. 
Here ‘Chheda’ means merely the act of analysing the self. It 
is understood by the prescription for separation. By ‘tva’ is 
understood the act of remembering, meditating, holding and 

$ taking away the mind from the sense-objects, etc., of one who 
lives in a vacant house or a cave. Now—what is that ? From 
which (self) is to be dissociated ? The answer is—‘‘dosanam 
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hetujalasya mülam", i.e, the root of the network of causes 
which produce the defects. Here the defects are (the sensa- 
tions of) sound, touch, form, taste and smell. Why? Be- 
cause they are the sources of the acquisition of desire etc. As 
it has been said—''Desire, anger, ereed, fear and sleep, the 
fifth one and attachment, antipathy and delusion”” And 
acquisition, preservation, destruction, attachment and injury, 
etc., are the defects. Acquisition means the means of earning 


things of the members of varnas (castes) in respect of accept- 


ance, conquest, peurchase, sale and enjoyments. In the 
acquisition of these sense-objects causing affliction to: oneself 
and to others becomes unavoidable. There if one afflicts one- 
self then he suffers in this very world. If one afflicts others, 
there also one procures demerit leading to sorrows, etc. And 


that sorrow nobody else but the doer. himself experiences.. 


Besides, the sense-objects are like the fruits ef a poisoned tree. 
That is heard of in the Šruti like this—‘‘There are poisoned 
trees named Kimpāka in the island of Kāla-yavana near the sea 
of salt. And some, out of ignorance, did eat like molasses those 
fruits which tasted like ambrosia. And those fruits, eaten UP 
caused swoon, etc. They, afflicted by intense pain met death.’” 
That man who, hearing the advice of friends, disregards it, is 
burnt at the end of maturity, as by the eating of fruits of the 
Kimpāka. (poisoned) tree. Thus the sense-objects which are 
like the fruits of the Kimpaka tree, while enjoyed, cause 
pleasure. (But) In future they, being the causes of birth, lead 
to sorrows. Thus knowing the defect in the acquisition of 
sense-objects only one among hundreds of thousands (of men) 
gets averse (to them). Thus what is the other (defect) ? Let 
this be the defect in the acquisition of objects. Let it be of 
them. We are not going to deny it. But there is another 
defect of the sense-object. What is that ? Itis said—the 
defect in the preservation. Even when these objects are won, 
they should be protected by one, prepared with arms. Why ? 
Because the objects are the common properties of a king, fire, 
a thef, and a kinsman. There one afflicts oneself. And the 
same thing is mentioned in afflictions to others. It is said— 
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*'Asthieves afilict the man along with his materials and the 
fierce carnivorous afflict the man along with his flesh, so the 
sense-objects afflict the man. A man experiences pain by pos- 
sessing objects and he will have all his pains wiped out simply 
by rejecting them. One should practise the virtue of renuncia- 
tion for the removal of one's own sorrows and he who is the 
owner of objects, does not get happiness unless he abandons 
the objects." One among hundreds or thousands (of men) 
sometimes gets averse to the objects, knowing the defect in the 
acquisition, etc., of the objects. What is the other defect ? Let 
these two defects lie in the acquisition and preservation etc., of 
Objects. We are not denying them. This is another more 
troublesome defect of objects. What is that? Itis said— 
destruction is the defect. The destruction of things, earned 
and even well-protected must be admitted. With the destruc- 
tion of objects the owner of objects again experiences intense 
pain. Like fishes when the water of the rivers gets dried. So 
itis bad. As it has been said—‘‘Three lakes themselves are 
inaccessible and they steal away all creatures, (they are) women, 
food and drink and wealth, O Brāhmanas, beware of them. 
There is no eye like knowledge, there is no enemy like anger, 
there is no sorrow like greed and there is no better happiness 
than renunciation." Thus realising the defect of destruction 
of objects only one among hundreds or thousands (of men) 
gets averse (to them). What is the other defect ? Let 
these be the defects of objects. But this is another more 
troublesome defect. What is that? The answer is—the 
defect of attachment. If the thing is earned, it is saved; when 
it is destroyed, it is earned and saved again. If there be no 
defect of attachment. How ? So long as the man with senses 
alert desires objects, he will have no satisfaction, relief and 
end of curiosity. He begins to search for more Objeets. From 
this he gets again discontent etc. So it is bad. It has been 


said—‘‘Desire is never extinguished by the enjoyment of 
‘desired objects; it only grows stronger like a fire (fed) with clari- 
fied butter.'* The entire amount of paddy, barley, gold, ani- 


"15 Cf. Manu, IL 98, and Visnu Pur., 4, 10. 
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mals and women which the earth possesses is not sufficient. for 
the satisfaction of only one man, SO the learned should go to 
tranquillity.” Thus realising the defect in attachment to 
objects only one among hundreds or thousands gets adverse to 
them. What is the other ? Let these be the defects in the 
aquisition etc.; of objects. Let them be so. We are not deny- 
ing them. This is another defect, the most troublesome one. 
What is that ? It is said—the defect of injury. The acgui- 
sition of these objects etc. are admitted to be better, let there 
be also the defect of greed of senses; if there is no defect of in- 
jury. Why ? He who enjoys all these objects must be involved 
in the defects of injury ete. How ? It is not possible to enjoy 
sense-objects without injuring created beings. There this 
is done for enjoying sound. As for example, if any one says 
after seeing the catechu-trees cut down for the making of a lute 
or after seeing some animals killed for the making of a string— 
*«qhis killing of creatures is not good, this act of violence is 
being done, [he should be answered here—this is not good 
on your part. When you will hear charming sounds in the 
houses of the donors of alms, then you will be highly satisfied. 
So]. The animals are killed for the making of threads. AS 
for example, if any one says after seeing the worms which 
make a cocoon of silk, etc. killed—*'this killing of an animal 
isnot good, the act of violence is being made’’, he should te 
answered here—this is not good on your part. When you 
will get apparels of finer touches in the houses of the donor of 
alms, there you will get the highest satisfaction. So for forms 
(rūpā) creatures are killed. As for example, if anybody says 
after seeing the trees named Asoka, etc., cut down and the ele- 
phants being killed for ivory—‘this killing of creatures is not 
good, the act of violence is being done’; he should be an- 
swered—‘‘this ts not worthy of you when you will see the 
house of the donor of alms, with gates having decorated doors, 
there you will be highly pleased. So creatures are killed for 
- taste. As for example, if anybody says after seeing the par- 
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16 Seems few lines are missing. 
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tridges, peacocks and boars, etc., being killed—this killing of 
creatures is not good; he should be answered—‘this is not be- 
coming of you, when you will eat with meat, etc., of six kinds 
of taste in the houses of the donors of alms, there you will be 
greatly pleased. And likewise creatures are killed for smell. 
As for example, if anybody says after seeing five-nailed crea- 
tures being killed, ‘this is not good for you, an act of injury is 
being done’, he should be answered here—‘‘this is not proper 
for you, when you will get sweet smells in the houses of the 
donors of alms, there you will be satisfied. Thus—**Desire, 
anger, greed, fear and sleep, the fifth and attachment, aversion 
and delusion’. Here the sense-objects like the sensations of 
sound, etc., are the defects, because they are the sources of 
acquisition, protection, destruction, attachment and injury, etc. 
Why are they defects ? ‘Dosa’ means to make the mind defect- 
ive. Dosa-s are called so because they create defects, they 
deviate the sādhaka who has concentrated himself on the act 
of remembering and meditation, etc., and thus make his mind 
defective. 'Dosāņām” is the plural form of the sixth case- 
ending. Now the question is—whether it has been mentioned 
that self is to be separated from the defect or defects are to be 
separated ? The answer is—no. Because He says—Hetuh 
(the cause). Here ‘‘adharma’’ (demerit) is the cause. Why ? 
Because it is the cause of the deviation of mind. Because 
being overpowered by that (demerit) the aspirant slips from 
the act of remembering and concentration, etc., and so here 
demerit is the cause. But dharma (merit or virtue) is the 
cause of stability etc. Now whose cause is this (demerit) ? 
The answer is—of the net. Here when demerit (or vice) re- 
mains indifferent and has not yet started its work (of yielding 
results), it is technically called the ‘hetu? (i.e., the cause). But 
when the (aforesaid) demerit holds the doer and begins to 
yield fruits under the influence of ignorance and desire (of the 
doer), then it gets the designation of a jāla, i.e., a net. Why ? 
Because (during the period of yielding fruits) that demerit 
gets extended like a net. Nothing other than that demerit is the 
cause of the distraction of mind. The sixth case-ending of the 
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word ‘jala’ (net) indicates the relation with the act of cutting + & 
asunder, Hence what is cut asunder is nothing but the net. Ex 
Why ? Because the cause and the net (‘hetu’ and *jala") 
have the. generating power of assembling the defects in the 
mind, now what is the nature of such conjunction of defects 

with the cause and the net (hetujala’) ? And then bow is it 
called ? The answer is—that is the root. When itis called a . 
root, whose root is this? Because the function of ‘hetujala’ 
(cause and the net) has the capacity to assemble defects in the 
mind, from this it is understood that by the word *mūlam” 
(root) the conjunction of «hetu' (cause) and ‘jala’ (net) itself is 
called the root. 35. 

Now by which (means) will this cutter cut asunder the root ? 
The answer is— 

“‘Buddhyā.” 36. 
[By means of intellect.] 

Intellect is said to be the internal organ. ]t means that 
the cutting asunder of the root should be done through the 
intellect, gifted with learning and with dharma, the act of 
remembering and the guidance (of God). 36. 

Now— is that (mind) said to be -dependent on others, 
though it is separated from the acts of killing etc., along with 
other defects ? The enswer is—no. Because He says— when 
that which is called the root ceases (to function) — 


© Sam-chittam.”’ 37. 
[The perfect mind:] 


Here ‘Sam’ means that (mind) which is separated from 
defects etc., and which spontaneously regains its own merit, be- 
cause of its permanent character like fire and heat. Now what 
is that ? The answer is—mind. Here ‘Chiti means to know, 
by this one is made conscious or one gathers—so this is 
‘Chitta’. ‘Chitta’ (mind) makes us conscious of object of joy 
or sorrow and gathers objects of ‘dharma’ and ‘adharma’ and 
so it makes us know or gather. Chitta is called manah (mind), 
ihe internal organ. But here (the mind) should be simulta- 
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neously cut off from the defects and causes etc., and it should 
be gradually separated from the existing ones. 37. 

Now after separating what should that mind do ? The 
answer is—it should be placed on. Rudra. Because He says— 


“‘Sthapayitva cha Rudre.’’ 38. 


[And placing (the mind) on Rudra.] 

Here 'sthā” means cessation of movement. It means the 
placing of mind on Rudra without any intervention. ‘‘Tva’’ 
means the concentration of the act of remembering (the Lord) 
of one who is located in the cremation ground, etc. The word 
‘cha’ means collection. He should stay not simply by 
cutting asunder but he should place (himself). *Rudre' is 
in the sense of the cause. The quality of Rudra is men- 
tioned before. *Rudre” implies the placing in diffused manner. 
The mind should be spread over Rudra and nowherelse. Thus 
the senses should be conquered from the objects. Here who: is 
the conqueror ? Self. By which. the: senses. are to be con: 
quered ? By intellect. In which process the senses are to 
be conquered? Gradually. What is the need of conquering ? 
For the steadiness of mind. Which being conquercd, they are 
conquered ? Mind—this also isexplained. Thus the mind is 
to be connected in cases of also muttering, withdrawal, con- 
centration and cutting asunder, etc. So then the mind assumes 
the function of the internal organ and shines like a lamp or a 
gem, with the light which it gains in a particular time as its 
cause. In this way the function of ātman, remembering and 
meditation, etc., and the stability of mind are explained. The 
sūtra contains its explanation. 38. 

Now as soon as the mind is fixed in Rudra, the sense- 
organs and their activities are also equally fixed in Rudra. 
Then are these the only characteristics of a Yukta-Sadhaka ? 
The answer is—no. Because He teaches— 


**Ekah ksemī San Vita-Sokah.”’ 39. 
{The Yukta-Sādhaka becomes one, free from fears, static and 


devoid of thoughts.] 
Here (in this stage when the mind, dissociated from sense- 
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objects is attached to Rudra) all intention of merit and demerit 
disappears and because there is no need of these, the senses and 
their functions almost slide away from the self like the old 
coil of a snake or fall down like a ripe fruit, and the person 
with his mind fixed in Rudra becomes *niskala', that is, bereft 
of sense of the body, etc., and is said to be ccone” (with Rudra). 
Likewise demerit which disturbs the yoga ceases and- he be- 
comes separated from defects etc., and so the person with his 
mind fixed in Rudra stands (in a safer zone) like one who has 
crossed a wide field, full of dangers and is said to be ‘‘Ksemi’’. 
So with the cessation of all actions, subtle or gross, internal or 
external, and similar or dissimilar the person with his mind 
fixed in Rudra becomes static and is said to be ‘‘San’’. The 
question is—How is it known that this person is static ? And 
are these only the three marks of a Yukta-sādhaka ? The 
answer is—no. Because He says—‘‘Vitasokah’”’. Here the 
term *$oka' means the same as thought. And that thought is 
of two kinds—good and bad. There again good thoughts are 
the acts of meditation and recollection etc., and bad ones are 
the absence of these acts of meditation and recollection, etc. 
Thus he is said to be ‘vitasoka’, i.e., free from thoughts when 
many kinds of thoughts like **whether I shall practise muttering, 
withdrawal of senses and concentration, etc., Or not” cease. 39. 

Thus here ends the category of yoga. Why ? Because. 
the subject-matter has been clearly explained. Because the. 
categories which were referred to in the beginning of this chap- 
ter-are explained in the ways of cutting asunder the defects and 
remaining fixed (in Rudra) without any association with any- 
thing else, etc. The yogin who thus gets united with Rudra 
gains distinction higher than Brahma and other gods, be- 
cause it has been taught in the scripture that they (Brahma 
and others) get no association of their desired worshipful 
beings. 

Now—are not those who have had emancipation by the 
processes of Sankhya end Yoga schools discriminated (super- 
seded) ? The answer is—discriminated. How ? By virtue 
of the superexcellent knowledge of that (Rudra). How ? 
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Those who are emancipated by the processes of Sankhya and 
Yoga attain kaivalya but lose knowledge of what is self and 
what is other than self and remain like one who is fainted. 
But this person (who has united himself with Rudra) possesses 
knowledge. Because He teaches— 


** Apramādī gacched duhkhānām-antam Īša-prasādāt.'* 40. 
[ He who is careful gets the end of sorrows by the grace of Īsa 
(Siva or Pašupati). ] 


Thus doing the person becomes omniscient and he indicates 
his consciousness. And it is said—He who describes that 
Purusa (Pasupati) who has not met death as the best of all 
souls who are manifested in the shape of effects and instru- 
ments and who are not manifested, is a wise man. 


Now—He has reached that stage which he should have. 
Then is this the remedy (of evils, i.e., sorrows) ? The answer 
is—no. Our scripture is not concentrated on the Yoga (of 
the Sankhya and Yoga discipline) because the latter is want- 
ing in right-knowledge. Rather it is called by Sarvajiia (Pasu- 
pati) as surpassing even the state of kaivalya (of the Sankhya 
yoga school). Because of freedom from carelessness (the 
Sadhaka) meets the termination of sorrows by the grace of the 
Lord. Here the word ‘pramada’ means to indicate careless- 
ness in future events and dependence on others (i.e., sense- 
objects). Hence one should stand solely united and free from 
carelessness. And itis said that one, remaining so gets the 
excellence of Mahešvara. Gacchet—going means getting. 
Gamlr and Srplr mean ‘to go’. One who gets is the Self, like 
the ripeness of fruits through the paleness of leaves. How ? 
This technical term ‘gati’ is applied there when one remaining 
firm in Him (Mahešvara) alone gets the quality in the shape 
of the removal of sorrows. The term ‘duhkhanam’ means the 
well-known sorrows, personal, physical and hiperphysical. 
There the personal sorrow is of two kinds, physical and mental. 

_ The mental sorrow is born of mind and is due to the appear- 
"ance of anger, greed, delusion, fear, dejection, envy, jealousy, 
malice, conceit, pride, ill will, attachment and other similar 
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defects. So the physical sorrow, is also born of the bodily. -, x 
defects like head-ache, tooth-ache, eyedisease, fever, ‘prati- -— 
matsya’, diarrhoea, cough, asthma, diarrhoea and others, 

And there are other five kinds of sorrows, viz., embryo, 
birth, ignorance, old age and death. There in the embryo— 
when this person has the body kept in the womb of the mother, 
he feels the unavoidable trouble like one, seated on a broken 
cart, he has little space for expansion and contraction, he is 
obstructed in all activities, and he is sure to experience the pain 
like a dull person, enchained in a very dark place which is 
without any door. Why ? Because he is a sentient being, is an 
enjoyer and attached to sense-objects. But not the senses or 
their effects. Why ? Because they are insentient, non-enjoyer 
and non-attached. 

And also. the sorrow of birth. . When this person is born, 
his face is smeared. with the mud of ordure, he is sprinkled 
with the fiow of urines: he is extremely tormented within the 
body. with doors -shut in the critical period. of coming. out of 
the vagina, gets roughly rubbed by his bones and sensitive 
parts and he is born, while weeping and. making sounds. Next 
an intense pain is manifested while he is touched with the 

whirlpool of generation, an improper and external air. Like one 
who is fed and favoured by-the king. And by this. disappears 
his impression, the cause of the recollection of things of the 
previous births. . Thus the person alone experiences the pain of 
birth... Why ? Because he is sentient, enjoyer and attached to 
sense-objects. But not the senses and their activities. Why ? 
Because they are insentient, nonsenjoyer and non-interested. 
Likewise also the sorrow of ignorance. Being mis- 
appropriated by self-conceit the person does not know— 
«who am I, whence I have come, whose I am, with what 
tie 1 am bound, what is the cause and what is the non-cause, 
what is eatable and what is not so, what is drinkable 
and what is. not so, what is truth and what is untruth, 


what is knowledge and what is ignorance ?". Thus he 
alone experiences the sorrow of ignorance. Why ? Beca 
he is sentient, enjoyer and attached to sense-objects. But not 
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the senses and their activities. Why ? Because they are in- 
sentient, non-enjoyer and non-interested. 

So also the sorrow of old age, when this man is afflicted 
with with old age, his body is emaciated, his eyes, cheeks, 
noses, eye-brows, teeth and skin are loosened like the knee of 
a curlew, he is dejected and disabled to remove the causes of 
eye-troubles and he is unable to cross, to ply and to run, etc., 
like a bird with its feathers cut, he goes on recollecting the 
things of enjoyment, exercises and craft-works and being prey 
to the break-down of memory he is sure to experience pain. 
Why ? Because he is sentient, enjoyer and interested in 
sense-objects. „But not the senses and their activities. Why ? 
Because they are insentient, non-enjoyer and non-interested. 


So also the sorrow of death. When this man, at the time 
of death, gets his sense-organs inert, and resorts to the neck, 
meets with troubles in respiration, produces a sound. like 
‘khuru’ in his throat, gets tormented to think of the future 
possesson of his self-acquired jewels, gold, wealth, paddy, 
wife, sons and livestock, experiences bitter pain to think of his 
objects, begs for water, etc., assumes a gloomy face and .gets 
the sensitive parts of his heart cut asunder, he is sure to feel 
pain. Why ? Because he is sentient, enjoyer and interested in 
sense-objects. But not the senses and their activities. Why ? 
Because they are insentient, non-enjoyer and non-interested. 
So it has been said—**One experiences pain while entering the 
womb, while remaining there, while coming out of it and 
while being born, hence freedom from re-birth is preferable." 

And there is another set of five kinds of sorrows, viz., fear 
for this world; fear for the next world, association with the 
bad, separation from the good and interruption in the fulfilment 
of desires. So also there is another set of three kinds of sorrows 
—the physical and mental (ādhyātmīka) pain in the shape of 
ignorance in the person, pain proceeding from the elemental 
forces (ādhibhautika) in the shape of attachment to objects and 
the pain arising from divine agency in the shape of animality 
(pa$utva), these three as told by others. Thus all these are 
called sorrows because they cause pain which ends in displea- 
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sure. Now in the stage of undergoing right course of conduct 
the sādhaka remains with something inauspicious because he 
has not yet had the grand grace (of the Lord), why is not 


there the absolute cessation of all the pains which are born of 


the want of the grand grace (of the Lord), Why ? Like one 
entitled to ‘nigala-mukti’ after death this Yukta-sadhaka gets 
an additional merit in emancipation and so it is said—*'gacc- 
hed duhkhānām-antam'”, that is, he must go to the end of 


sorrows. After this he will have the complete cessation of © 


sorrows and the acquisition of merit. Thus it will lead to both 
of them. So He says—‘ISa-prasadat’, by the grace of the 
Lord. Here ia is the name of God. Why Īsa ? He is Isa 


because of his supremacy over Vidya and other effects. ‘Pra- - 


sada’ means His desire to give. By that grace he will get 
together both the cessation of all sorrows and the acquisition 
of(an additional) merit, as by the injunction of abuses from 
others the purification’? is available. Thus this word ‘atha’, 
and *Pašupateh” indicate the end of sorrows and grace, he must 
reach the end of sorrows by the grace of the Lord, thus ends 
the (section of) the end of sorrows. 40. 
Thus finishing the chapter it is proper to say— 


**Atredam Brahma japet." 41. 
[Here (the sādhaka) should mutter this Brahman.] 


Its meaning is mentioned before. He should mutter it by 
the process, stated before. It means that the muttering should 
be made by one who has reached the end of sorrows, not like 
one who has attained the status of a Ganapati (1.38). 41. 

Now because of His power to do as He desires, God gives 
the end of sorrows out of grace by His sweet will, and He will 
not make anybody wanting in the end of sorrows. If any one 
is unable (to reach the end), in that case also the obstruction in 
his power and his independence of any action like a cook’s are 


17 It has already been noted that the sādhaka courts abuses 
from others so that he will be free from all self-conceit, he gains the 
merits of others who abuse him and his demerits go to them simul- 
taneously by this process. (vide, Chapter III, 7—10). 
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stated. (?). Here, we shall explain so that the end of sorrows, 
becomes permanent. We shall also explain how an aspirant 


falls from the rank of a sadhaka for his desire and greed. For 


the conclusion of the subject of discussion it is said— 
“T§anah Sarva-vidyānām.'” 42. 
[He is the Lord of all Vidyas (branches of learning). ] 

Here He is called I$àna because of his lordship. Here the 
cause is stated when Īsāna is explained by his power of lord- 
ship. Īšāna means the Lord, the creator. Now—whose lord 
is this? The answer is—He is the Lord of all The word 
«sarva” means all without excluding any of the branches of 
learning. He is the master of all branches of learning, meant 
for the accomplishment of virtue, wealth, desire and eman- 
cipation. ‘Vidyanam’ is the plural of the sixth case-ending. 42. 

Now—is He the Lord of the branches of learning only ? 
but not of those who learn by learning ? -Itis said— 


«sĪsvarah Sarva-bhūtānām.”” 43. 
[He is the Lord of all created beings.] 


Here Iévara is the highest being by virtue of excellence.- It 
‘means that He is the (Purusa) self with consciousness. Now 
whose lord is this ? The answer is—of all created. beings. 
Here the word ‘sarva’ is used to mean sentient and insentient 
beings, not merely earth, etc., but the word ‘sarva’ means all 
without excluding any of the created beings who are only 
conscious except the liberated souls and gods. Why the 
created beings ? The ‘bhitani’, i.e., created beings are called 
because they are created, ‘‘Bhitanam’ is the plural of the 
sixth case-ending. 43. 

Now—here some postulate Brahma excluding learning and 
created beings. Is this the Lord of Him also or not? The 
answer is—Lord. Because He says— 

*t Brahmano' dhipati-r-Brahma.'" 44. 
[ (Pašupati) is the Brahma, the Lord over Brahman. ] 


Here the designation of Brahman is attributed to Him who 
is this Viriūchi, the Supreme Lord, beyond all sentient 
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beings and who is the Ksetrajfia, i.e., self; but not to Pradhana 
(Prakrti) and others. Why ? Because of its inconsistency 
with the word ‘Adhipati’ meaning ‘‘overlord’’. And why 
Brahman ? Brahma is called for His enlargement and vast- 
ness. Brahma is the Lord because He is the source of enlarge- 
ment in the shape of Vidya, Kala and created beings and He 
is greater than all these. *Brahmanah' is in the sixth case- 
- ending. ‘Adhi’ means His power to rule. He rules over 
all - things (kārya=created things), in their individual and 
collective forms because that is His nature. Adhipati is the 
. Lord of Lords. Like the king of all kings. ‘Pati’ is in the 
sense of protection, seeing and enjoyment. He is the Lord 
-> (iévara) because He protects Brahma and others. He preserves 
Brahman and other effects. Brahmā is the Overlord. He is 
the Overlord and the ruler.. Thus because He is enlarged in 
the shape of Vidya and other effects, and because He is greater 
than them, so (Pašupati) is the Overlord, Brahma and 
Bhagavan (possessed of excellences). 44. 

Now—here should Brahma be conceived of as the great 
fortune of the doing of all created things; but not the gain or 
the desire of the sādhaka to gain? The answer is—no. Be- 
cause He says— 

**$ivo me astu.” 45. 
[Let me have Šiva.] 

Here seeing that those whose state of spiritual progress has 
not secured the great pleasure (of Pašupati) have not attained 
‘Siva’ (the God) and those who have gone to the end of 
sorrows have attained the God (Siva), (God says that) the 
aspirant would pray, ‘Let me have Siva’. ‘Me’ is in the sense 
of self, that means ‘my’. ‘Astu’ is in the sense of desire. He 
desires, desires to gain or prays for. 

Now how long would God be ‘Siva’ (*Good' or beneficent 
to him ? The answer is—permanently. Because He says— 

**Sada." 46. 
[ Always. ] 
Here ‘sada’ means permanently; always and without break. 
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Now whom does it refer to ? Who will be Siva, i.e., Good 
to this (Sādhaka) ? The answer is— 


*Sivah." 47. 
[ Siva. ] 

Here Šiva is also the name of God. Why He is called 
‘Siva’ ? Siva, because He is perfectly satisfied. By this injunc- 
tion of ‘Sada’ and ‘Siva’ the end of sorrows is permanent. 
Here is the cessation of the state of office (of Pasu- 


pati) as a cause.’® For this reason it is established that the 
end of sorrows is permanent. 47. 


Thus are explained these five categories of karya, kāraņa, 
yoga, vidhi and duhkkhanta, summary or in detail, classified 
and specialised, with termination and conclusion. It has been 
said—what is said concisely at the outset, is given in detail in 
the middle, properly classified. with termination and logical 
conclusion!*—this is the decisive view of the good also. 


Here the word ‘Patih’ means the category of cause in the 
concise form. But it is given in detail as Vāma, Deva, 
Jyestha, Rudra, Kami (one who assumes forms at one's sweet 
will, Sankara, Kala, Kala-vikarana, Vala-vikarana, Aghora, 
Ghoratara, Sarva, Sarva, Tatpuruga, Mahadeva, Orhkara, 
Rsi, Vipra, Mahan, Īsa, sina, Isvara, Adhipati, Brahma and 
Siva. Also the classification is made—the Lordship is one 
thing, the state of being unborn is something else and the 
creatorship of the world is a different thing. The speciality 
is—others recognise Pradhāna etc., but ours is the worshipful 
God other than them. Because it is said in- the section- of the 
kāraņa (cause) that God is the master of all created beings. 
This is the termination—they say that He is sārvakāmika (doer 
of everything at His will). The conclusion is—He is Ia, 
Īsāna, I$vara, Adhipati, Brahma and Siva. 


18 There is a limit to the exercise of God's will in that the libe- 
rated souls (that is, those who have had the eternal end of sorrows) 
are not associated with sorrow. again. 

19 Seems few words are missing here. 
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And the term 'Pašu” means the category of Kārya (effect). £ & 


Its details are Vidya (cognition), Kala (organs) and Pašu-s 
(individual souls). Capability of being produced, preserved 
and destroyed, the quality of being existent in Kala (God), the 
state of being transformed and the quality of being presided 
over, etc., are the fundamental cognitions, differing in matters 
of merit, wealth and desires and the end of pains is the Vidya 
(?). Kala is of two kinds, known as karya (effects) and 
karaņa (causes). There the kārya-types (of kala) are earth 
etc., and the karana-types are intellect, etc. Pašu s are of three 
kinds—gods, men and animals. There gods are of eight kinds, 
Brahma and others. Men are of many kinds, brahmanas and 
others. The animals are of five sorts, animals and deer etc. 
Pašu-s are manifested and unmanifested. Thus is the detailed 
analysis. Classification also follows—Vidya is one thing, Kala 
is a separate thing and others are the pa$u-s-—this is the first 
way of classification. The speciality is—Pradhana (Prakrti) 
etc., are causes, according to others (Sankhya) but they are 
explained as effects in this scripture. There Pradhāna is the 
cause, according to others but that is explained here in this 
scripture as effect because, itis endowed with the power. of 
being. visible and of creating a bondage. So’ Puruga is the 
cause. elsewhere, in this scripture it is told as an effect 
because of its character as a pašu. And Kāla discloses its 
character through the medium of action?’ like that of withdraw- 
ing. The created beings are told as effects because they are 
changeable. This much is the speciality. The termination is— 


20 Kāla is described as having no beginning and end, He is 
the almighty Lord, devours everything. He is stronger than even 
the strongest hands. The Visnudharmottara states— 

*Anadinidhanah kalo Rudrah Samkarsanah Prabhuh/ 

Kalanat sarvabhūtānām Sa Kālah parikirtitah/ /." 

Ye samarthāh jagatyasmin srst-samhara-karinah / 

tepi Kālena niyante Kalo hi valavattarh/.” 

“The commentator on ‘Tithitattva’ says that there are two theories 
about Kala, one view identifies Kala with action (“Kriyai-va kālah”, 
while the other suggests that Kāla is determined by such and such 
actions (“Tat-tat-Kriyo-palaksitah kalah”). 
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He is Sārva-Kāmika, i.e. He can do everything according 
to His will. The conclusion is—Vidyà, Kala and Bhūtas are 
Brahman. 

Likewise ‘Yogam’ means the category of yoga. Thus it 
runs—wandering, the union begins (f. 19, 20), He should be 
worshipped by both ways (2. 9), He leads one to the highest 
state (of non-returnability), one should have undiverted 
devotion to Sankara (2. 20); thus steadfastness in God, 
eternal union with God, study, meditation, recollection and 
perennial association with God are the detailed processes (of 
yoga). Classification—characterised by action and by that 
above action, powers of seeing, hearing, thinking and know- 
ledge from a distance (1.21), Ganapati (1.38), the merit begins 
to work (in Him) either mostly or by degrees (5. 13) and (the 
sādhaka) goes to the end of pains (5. 39), etc., constitute the 


classification. The power of knowledge and action. The power 


of knowledge is hearing, etc. The power of action is that of 
getting speed like that of mind, etc. This is another classi- 
fication. Speciality—others (Sinkhya) recognise Kaivalya 
(emancipation) but here the special feature is vikaraņam (to 
reach the state of being without any senses). As the counter- 
action this speciality lies in the transcendent power superseding 
the power of kaivalya-dharma. The conclusion is—he becomes 


-equipped with these merits. Hence whatever special injunctions 


(we have) and the explanations, far and near, they are all 
properly stated with all their explanations, 

Thus ends here the fifth chapter of the Pafichartha-bhasya, 
explaining the aphorisms of Šrīmad Yoga-Pasupata-sastra, 
along with its Brahman according to the text and to its mean- 
ing, as made by Sri Bhagavan Kaundinya. 
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APPENDIX 1 
On Linga-Worship and the Pasupatas. 


In the Introduction we have already noticed the origin 
of Siva-cult and specially of Pasupatism. The Pāšupata 
sutras and Kaundinya’s commentary give us detailed informa- 
tion on the Pāšupata sadhana. But one thing requires dis- 
cussion whether the Pasupatas were worshippers of Šiva» 
linga and if so, what is the significance of Lihga-worship. 

Let us first enquire into the Linga-cult. Some scholars 
think of the Siva-linga as the phallus. They believe that the 
worship of the sex-organs of both males and females was 
in vogue among people of the ancient world almost every- 
where. (Sex and sex-worship, pp 383 fi). The term Šišna- 
devāh; in the Rgveda, 7. 21. 5 indicates the existence of this 
old practice in India. The Aryans borrowed this practice 
from the non-Aryans. The Rgveda describes the Šišna- 
deva-s as the inhabitants of cities and they are taken to 
be the pre-Aryan people, builders of Mahenjo-daro. Sir J. 
Marshall opines that among remains of Mahenjo-daro and 
Harappa are found some relics like organs of males and-of 
females in the shape of rings. Sir A. Stein discovered such 
relics of- stones in Mughal Ghandai in North Beluchistan. 
(Mahenjo-dāro and Indus civilisation, I, p. 59). J. Przyluski 
also shows that the terms like Linga; Lāngula, etc; were 
originally Austric words and the Aryans borrowed them from 
the pre-Aryan population of India. The Šiva-liūga (c. 2nd 
cent. B. C.) of Gudimallam is cited asthe strong evidence 
of this theory, as the upper part of it is exactly like the front 
of the sex-organ. Dr. J. N. Banerjee says that **that phallicism 
was a part of Siva-worship in the time of Huvishka is fully, 
proved by the ithyphallic (Urddhva-linga) feature of the 
unique figure of the god on one of the gold coins of the 
"Kushāna emperor already noted”. (D. H. I., p. 167) 

But this theory is not accepted by all. Yāska explains 
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Si$na-deva, as a non-brahmacharin (4.19 on Rgveda, 7.21.5). 
Sāyana follows him. Prof. Vidhusekhar Sastri takes it in the 
sense of lustful. (I. H. Oly., IX. p. 108). Even Marshall is 
not sure of the nature of these relics on which he remarks 
that “these are conventionalised and more or less realistically 
modelled". (M. I.-C., I; pp. 59-63). The theory of Przy- 
luski is also subject to controversy. The worship of phallus 
is nowhere found among the present generation of the ancient 
Proto-Austroloids or among hill tribes. (E. R, E., VL, p, 700). 
Hence no conclusion can not be' arrived at simply on 
linguistic grounds. Even if itis taken for granted that the 
term signa, is borrowed from the Proto-Austroloids, there is 
no denying the fact that the term has been used in more 
than one sense in the Aryan language. The sight of big 
Siva-lingas like those of Yaji$vara at Benares, Tanjore, 
Siva-kafichi, etc., removes all doubts about the fact that they, 
are definitely not phalli. 

A tribe (jana) called Šiva is heard of in the Rgveda 
(7. 18. 7). To some the Siboi of the classical writers were dis» 
cendants of the Rgveda tribe. It may not be unlikely that 
Siva, the tribal god of the Rgveda was gradually equated 
with Rudra in the period of the Yajurveda and with Rudra 
Siva in that of the Švetāšvatāra Upanisad. Some think that 
the tribal god of the Vedic age was worshipped in the shape of 
a long piece of stone, vertically placed. The same practice 
continued even in the subsequent period. Dr. J. N. Banerjee - 
opines that the Siva-linga engraved on three oldest coins (of 
Taxila and Ujjain)-ascribed to 2nd-3rd cent. B. C. is the 
nark of a local or tribal god. (Development of Hindu 
Iconography, p.109). Attention may be drawn to the Basarh 
seal with a trident and battle-axe, inscribed by the side of 
the Šiva-liūga. 

Now about the shapes of Siva-linga. Most of the Šiva- 
lihgas, engraved on coins (3rd or 2nd cent. B. C.) and 
. séals of the Gupta period are cylindrical in size. Of couse, 

Lifgas of other shapes are also available, as for example, ` 
a moon-digit on three peaks of a mountain inscribed on coins 
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| of the pre-christian era. (D. H. I., p. 109). According to^ & 
| some scholars, the Buddhist stüpas and the Vaignava pillars 
li like Garuda-dhvaja, mentioned in the Besnagar inscription 
i threw some influence on the making of the Siva-linga. The 
| influence of the pillar is confirmed by the archaeological 
i evidence, as pointed out by Coomaraswamy who gives us an 
i account of an image of Siva, in the standing posture and 
| having four arms, engraved by the side of a linga like a 
[| 
D 


| pillar. (D.H. I,p. 462). The fact of a pillar being the 
i original shape of Siva-linga is made clearer by the Siva- 
purāņa which distinctly mentions a pillar as a lihga with 
spiritual efficacies (Siva Purina, VidyeSvara-samhita, 7. 19-20. 
**Anadyantam-idam stambham......lingam bhukti-muktyeka- 
sādhanam.””). Others think of a sacrificial post for Vedic 
sacrifices as the original form of Siva. The coins of the 
'Ārjunāyanas and Yaudheyas (c. 2nd cent. B. C.) show a bull 
inscribed beside a sacrificial post. The bull is engraved 
again as the animal-form of Siva. (D. H. I., p. 114). Rudra 
bas often been called a bull even in the Rgveda, 2. 33. 4. 

The Ujjain coins (2nd-3rd cent. B. C.), already noted 
are interesting because some of them portray Siva in human 
form, while others do so in phallic form and hence they prove 
that Siva was being worshipped there in both these forms 
simultaneously. Some of the Audumbara coins prove the 
existence of Sivaite shrines. The term ‘Sivathale’ of the 
Kharosthi inscription of the 1st cent. A. D. (bearing the date 
122) may be accepted as the Siva-temple, constructed by 
Moika, the Urumuja scion, From these references, we may 
assume that Siva was worshipped both in the Linga form 
or by an image since at least the 2nd or 3rd cent. B. C. The 
Mahabharata shows two ways of worshipping Siva either 
by a symbol or by an image.  Vyasadeva points out to 
Aévatthama that Arjuna and Krsna (Nara-Nārāyaņa) had 
worshipped  Siva-linga, whereas Asvatthama worshipped 
Siva’s image, that is why Ašvatthāmā had to meet defeat 
at the hands of Krsņa-Arjuna. (‘Tabhyam Linge'archito 
Deva-s-tvaya’rchayam yuge yuge”. 7. 200-92), The story. 


ee 
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shows the superiority of Linga-worship to image-worship. 
The next two verses of the Mbh. (7. 200, 93 & 96) are-clearer 
on the point that one is entitled to the worship of Siva-Liiga 
only when one is spiritually more advanced so as to realise 
that Siva exists in all forms (*Sarva-rūpam Bhavzm jñātvā 
2...) and that the Linga is the source of all created 
beings. (‘Sarva-bhita-bhavam jūātvā Lingam-archati yeh 
prabhoh”’). 

Now what is the significance of Linga here ? Nilakantha, 


while commenting on this term says that ‘Linga’ means a subtle 
form, while *archa" means an image, (“Linge sükshma-$arire 
archāyām pratimāyām” on Mbh, 7. 200.92). He quotes Daksa 
to show the superiority of Linga worship which requires the 
concentration of the worshipper on Siva-linga simply with his 
soul and mind fixed on him, severed from all senses and objects. 
Next arises another question whether this subtle form is some- 
thing external or mental. In the Anušāsana-parvan (13. 14. 
227) Upamanyu is said to have asked Indra to realise the 
Linga, marked with a female organ of generation by direct 
perception, (‘*Pratyakgam-iha Devendra pa$ya Lingam 
bhagankitam"). Nowhere else Upamanyu is reported to have 
worshipped Šiva-linga. Hence it may not be unreasonable 
to assume that Upamanyu was drawing the attention of 
Indra to the subtle form of Siva which he had realised by 
meditation. Elsewhere he is said to have reported to Krsna 
that he had seen Siva by meditation. (Mbh. 13. 14, 364). 
Hence it is difficult to conclude whether the Šiva-liūga of 
the Mbh. meant any external symbol. 

But the term *linga' has been used in the Mbh. (1. 2. 12) 
in the sense of an external mark or symbol, This term has 
also been used in the Pāšupata-sūtra (1.6) on which 
Kauidinya comments that the external marks of a Pasupata 
are besmearing the body with ashes and bearing flowers, 
offered to Siva, etc. Hence it may be assumed that whatever 
was accepted as the mark or symbol of Siva was worshipped 
by the spiritual aspirant. The story of the Mbh., referred 
to, implies that worship of Siva-lihga was very limited to a 
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higher circle of sadhakas in the age of the Mahabharata, the. & 
image-worship being more common as proved by Patanjali 
who refers to Siva's images only (but not to any linga) in 5. 3. 

99 and also by the coins of Gondopharnes and Wema 
Kadphises on which is inscribed the image of Siva. 

The worship of Siva-linga became more popular in (and 
since) the -Gupta age when the Puranas began to preach 
thatthe Linga represents the Nirguna state of Siva like Para- 
Brahman and its worship is superior to all others. The fact 
is confirmed by archaeological evidences as well. Since the 
Gupta period Siva-linga has been worshipped in the temples 
made all over India. Of couse, the images of Siva are found 
sometimes engraved on the walls of the temples only to 
attract the notices of common men and help them towards 
concentration. The difference between the Linga and image 
of Siva is clearly stated in the Šiva-Purāņa (Vidye$vara- 
Samhitā; 3. 11-12) where the Linga is equated with the 
formless Brahman. Thus Linga is none but Siva. The term 
“Linga’ is explained in the Skanda-purana:— “Akagam 
Lihgam-ityáhuh Prthivi tasya pīthikā / Alayah sarva-devanam 
layanallingam-uchyate /-" The Linga is the sky and the 
Earth is its altar, The Linga is the report of all gods and 
it is called so, because everything merges in it. Kaundinya 
also explains it in the same strain (Līyanāt Linganüccha 
Lingam). The Kaula-jūāna-nirņaya, a Tantrik text also 
explains it as one who is the source of creation of all and who 
-is the end of everything, moveable and immoveable. ‘Thus in 
the eye of a Saiva the Linga is the formless Brahman or Siva 
of His symbol. The Lingāyatas also take it in the same 
sense, as derived from the roots ‘li’ meaning merging and 
‘gama’ meaning manifestation. The Pāšupatas and Linga 
yata-s are taught to worship *linga' (Siva) and bear ‘liiga’ 
(marks like ashes, etc.) Hence no Šaiva can ever think of 
‘Liiva’ as a mere phallus. It may not be out of place to 
mention that Siva and Sakti have been described as *Linga* 
~and ‘yoni’ respectively and their relation is referred to in 

^theterms indicating sexual relation in the Tantras of both 
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-$aiva and Šākta groups. It should be borne in mind that 
the language of the Tantra is like what is technically called 
«Sandhā-bhāsa” or intentional speech which should not be 
taken in the literal sense but which is'of spiritual significance 
conveyed by suggestion. Besides, the terms *Linga' and 
‘Yoni’, as indicative of fatherhood and motherhood were 
frequently used in our ancient scriptures to discuss spiritual 
lessons. Hence the Tantras used them in a special sense. 

The popularity of Linga-worship in the Gupta age as 
referred to above, is due to Puranas. The Matsya-P. men- 
tions eight Guhya-Lingas one of which is *Amràatake$vara'. 
*Amratake$vara' is also inscribed on one of Basarh seals. 
(D. H. L, pl. X. Fig. 6). The other oval seal at Basarh bears 
another *Linga' with the words ‘Nama Pasupateh’, (D. H. I. 
p.196). The Siva-liiga is found inscribed on the seal at 
Bhitā. We have had enough of Siva-liiga-s of the Gupta 
age. (The Age of the Imperial Guptas, pp. 115 and 124-25). 
The Brhat-Samhitā (59-19) mentions that the brahmins, 
besmeared with ashes, evidently the Pasupatas (ot to 
"Utpala would set up Siva-Linga. 

Let us now find out, in the light of the Lihga-cult, dis- 
cussed above, whether the Pāšupata sütras with Kaundinya's 
commentary show that the Pasupatas were worshippers of 
both Linga and image. The sūtra Lingadhàri means that the 
Pāšupatas were bearers of Lingas, i.e, marks like ashes. 
The Pāšupata is asked to stay in a temple (‘ayatana’’) and 
worship the image of Siva, as indicated by the term 
-«Daksinamürti', used in the text with flowers (‘‘nirmalya”’ etc.). 
But that the Pāšupata is to worship *Linga' in the real 
sense of the term is confirmed by the highest mode of 
Sadhana, noted in the text, The Pagupata must severe all 
fies with senses and sense-objects (‘‘chhitva doganam hetu- 
jalasyamilam” and concentrate on Siva with undiverted 
„attention so as to attain the blissful state. Besides, the 
Mathura Pillar inscription of Chandragupta IL, G. E. 61 
4E.1., XXL pp.4 ff) isa clearer evidence of this fact. It 
records that Uditāchārya, one Pasupata teacher established two 
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images called Kapilešvara and Upamitešvara in the Gurvāya=+ & 
tana. We have two Lingas with the portraits of Lakulī sculp- T 
tured at Karvan, showing thereby that Lakuli, a Pāšupata yogt 
got absorbed in the divinity of Siva. D. R. Bhandarkar 
suggests that Upamita and Kapila, experts in Pāšupata. 
yoga passed away like yogins and merged into Siva, so they 
are recorded in tbis inscription as Bhagavat in whose come 
memoration Udītāchārya established two Lingas in the 
Teachers? shrine". He suggests the restoration of the 
term ‘gurupratima-yutau” in place of the term EUU. sose” 
of this inscription and says that “apparently the representa-- 
tion shows as if Upamita and Kapila were standing each 
with a Linga on the head. Dr. D. C. Sircar differs from, 
his interpretation of this inscription in many points but he 
agrees on the point of the foundation of two Lingas by, 
Uditacharya. He says that “apparently the teachers were 
represented as bearing a Linga on the head", (I. H. Qty. 
vol. 18, p.271 ff). The inscription contains an address to the 
local Šaiva-s (according to Prof. Sircar) or to the Āchāryas>- 
worshippers of Mahe$vara (according to Bhandarkar) to take 
charge of the Lingas and worship without fear. 

Some more archaeological evidences to the worship of 
Siva-linga-s may be added here. The earliest sculpture of 
the Mukha-linga is that found at Bhitā, a Paüchamukha Linga 
with an inscription (c. 1st cent. B. C.) stating that it is a. 
liiga. (A. S.I., An. Rep.» 1909-10, p. 148 and Plate LIV). 
The top of this lihga is shaped in the form of a male 
figure only upto the bust and the other four faces are 
carved on the four cardinal sides of the cyliadrical linga. 
This work of sculpture shows that the philosophy and 
physiognomy of the Mukha-liigas were already well establish- 
ed by the 1st cent, B.C. Among other later instances mention: 
may be made of the Chaturmukha-liūga of Sirpur (Raipur 
dist. Madhya Pradesh), ascribed to the 8th cent. A. D. (J. I. 
Hist, vol. XL, 1962, p. 163), of the Mahadeo temple of 
Nachnakuthera (10th cent. A. D.)» of Jyoti near Siddhavattam. 
in Cuddapah dist. and of Kanouj (10-11th cent). A new 
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type of Mukbalingas is discovered at Kaman (old Bharatpur 
dist.) which was evidently a centre of Pagupatism, as indicat- 
ed by the inscription mentioning some Acharyas with their 
names ending in the suffix “Rāśi”. (E.L, vol. XXIV, pp. 
333 fī). We learn of a Chaturmukha Mahadeva, discovered 
in Java and exhibited in the Indian Museum, Calcutta, 
(ASL, An. Rep., 1924-25, pl. 37). 

Now the estoterism of the Mukhalingas may be traced in 
the Nārāyaņo'panigad of the Taitt. Āraņyaka (c. 4th-3rd 
cent. B. C.) which was largely used by the Pasupatas for 
their sacred hymns, which may be quoted here: — 

Sadyojatam prapadyāmi Sadyojataya vai namah / bhave 
bhave ratibhave bhajasva mam  bhavodbhvaya namah h 
“Vamadevaya namo jyestbāyah namah $regthaya namo 
Rudraya namah kālāya namah kala-vikaraņāya namo bala- 
vikarapüya namo bala-pramathanaya namah sarvabhüta- 
damarüya namo manonmanaya nāmah”//- *'Aghorebhyo'- 
tha —ghorebbyo  ghora-ghora-tarebhyah/, sarvatah garva- 
sarvebhyo namasti-astu Rudra-rüpebhyah//, **Tatpurusāya 
vidmahe Mahadevaya dhimabe tan-no Rudra prachodayāt / [^ 
Išānah sarva-vidyānām-īsvarsh sarva-bhiianam brabmadhi- 
patir= brahmaņo'dhipatir-Brahmā Sivo'astu Sadásivom]/ //” 

Now this is a prayer to the Great Lord in five different 
aspects, each with a certain specific attributes, which, excep- 
ting Rudra, are not possessed by the rest, Thus Sadyojata 
is conceived of as Bhavo’dbhava, similarly Vamadeva is 
given nine attributes, as suggested by the terms Jyegtha, 
Sregtha, etc, Aghora is invoked as having two attributes, 
Ghora and Ghoratara, Similarly, of Tatpuruga the attributes 
are Mahadeva and Rudra. Ī$āna is also addressed as being 
the supreme lord of learning, of animate objects, of the Vedas 
and of the Brahman and as Sadāšiva, From Sayana's com- 
mentary on these texts we know that these five mantras were 
addressed individually to each of the five faces of Mahadeva 
by those aspiring enlightenment and that four faces were 
turned to four cardinal directions and the fifth ore towards 
the sky. Nowhere does Sayama assign any reason for such 
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orientation. He simply says that the Lord assumes such 
physical forms only to show mercy to the devotees. 

Now it is interesting to note that the sites of the Chatur- 
mukha lingas are proved to have been seats of Pāšupatism by 
archaeological evidences. We have already noticed that the 
Pagupata sūtras, revealed to Lakulīša preach these mantras 
of the Taitt. Aranyaka to be used as the Vija-mantras of 
the Pāšupatās. Kaundinya classifies these sūtras into five 
sections, each ending with an exhortation to meditation. 
(“Atra idam Brahma japet-japyam nama—etc.”, Bhasya 
on 1.8). Hence we should remember how the Pasupatas 
accepted the philosophy of the Taitt. Aranyaka and associat- 
ed themselves with the linga-worship. Kaundinya’s bhasya 
contains no indication of the iconographic form attached 
to these invocations. The attributes of the Lord in the 
Sadyojātādi mantras are explained here and invoked in their 
formless abstractions with stress laid on Brahman, thus 
drawing our attention to five Brahman-s, Sadyojāta, etc. 
Kaundinya means to say that each course of action gets 
stimulated by such meditation on the Brahman, presiding 
over these mantras. It may be noted here that though 
Kaundinya explains none of the paūcha-mukhas in his 
bhasya, yet we get glimpses of Mahadeva having images 
with faces, noted above, each with a philosophical or 
esoteric significance. From his bhāsya on the sūtra 1.9 it 
is clear that Mahadeva had also faces turned to other direc- 
tions and the present sūtra is concerned with only the 
Dakgiņāmūrti, implying that there were five images (mūrti-s), 
having the marks (laksana) distinguished as Vrsadhvaja, 
Sülapani, Nandi, Mahākāla and Urdhva liūga, Kaundinya, 
while commenting on the sūtra 1.8, states distinctly that the 
Pāšupata disciple should invoke the image of Mahadeva on 
the southern side, i.e., the southern face of the image of the 
Lord. 

The forms of the Sadyojatādi mantras are also hinted at 
in the Paficha-Brabmo’panigad where some of the attributes 
are given:— Sadyojafa-svaripam representing Mahi (earth), 
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Pusa (sun) etc. ; Aghora representing Daksinagni ; Vamadeva 
representing Samaveda, giver of success and prosperity to 
men; Tatpuruga representing Vayu (air), father and creator 
of all and Isana representing Akasa (ether) and combining 
in Himself five Brahman-s. It is interesting to note in this 
connection that Isana is represented by the temple of 
Mallikārjuna-Šiva on the Sri-Sailam peak on the Nannamalai 
hills of the Kurnool district. Thus from the above study 
it is clear that the Pāšupatas were worshippers of both the 
symbol (liga) and image (mūrti) of Siva. “The five aspects 
of Siva termed Sadyojata, etc., are to be understood and 
explained in the Linga-form or in the Mahasada Siva form 
of which the Linga is the emblem par excellence." (I. H, 
Qly, vol. XL, p. 176). 


APPENDIX II 
Further Notes on the Pāšupata System. 


Here to add a few more notes on the Pagupata system, as: 
gleaned from Bhasarvajiia’s Ganakarika and its commentary 
called Ratna-tika and from the Saddar$ana-samucchaya of 
Haribhadra and of Rājasekhara (1348 A. D.), which show the 
continuance of its older practices, prescribed in the Pa$upata 
sütras and as explained in Kaundinya's bhāsya along with 
its course of evolution. 

Bhasarvajiia (between 940 and 980 A. D.) defines *Guru” 
and his importance is insisted on as a medium of preaching 
this system. The word of the Guru is held superior to even 
the scriptures, (Ratna-tīkā on G. K., 3). The mode of begg- 
ing by the spiritual aspirant in the initial stage is clearly 
stated in the Tika: First the approval from the Lord and 
the Guru. While begging, one must go on reciting the 
mantras and bad houses and unholy atmosphere must be 
shunned.  Dravya (or karya), kala, kriyā (consecration 
of the image and of the disciple), Mūrti (the place just south 
of Siva’s image) and Guru leading to spiritual success are 
mentioned in the G. K. (5) as five requisites for the initiation 
into the Pa$upata system, ‘ 


On ‘charya’ (religious practice), already referred to in. 


the Introduction of this book the Ratna-tīkā throws new, 
light as to the actual procedure (pp. 17-19). For two hours 
before the sun-rise the morning prayer should be addressed 
to Brahma, Vigņu and Rudra. Then ashes must be con-- 
secrated with hymns to the image of Siva. One should 
circumambulate Siva and meditate on him in the shape of 
the Sun, looking at the ashes. Then one would submit to 
the Acharya or the elder brother. Next one would go to 
a pure spot in seclusion, spread five kuša grasses and stay 
there upto the offer of oblation to Rudra. After this he 
would surrender to the Lord, mutter His name and take 
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noted above. Such bath should be taken also at noon and 
evening, while offering oblations to Rudra, of course, with 
aslight change in the order. Then he, while muttering, 
would go to the temple of Siva, bow down to Him with 
devotion and proceed towards the interior (garbha-grha). 


"On the right of the image he would be kneeling on ground 


and placing the hands on the chest, visualise Siva and meditate, 
At this time he should laugh loudly. Then he would stand 
up, sing and dance. Next he would sit again in the fashion 
indicated above, meditate on Siva and do hudukkāra, bow 


-down and do muttering. Again he would take deep breath 


thrice while laughing, go round thrice while singing and 
dancing, and perform solemnly thrice hudukkāra and sixty 
times salutations. Next he should move thrice five kusa 
grasses, Thus having finished his worship and meditation 
of the Lord he would come out of the inner house, go round 


athe deity thrice and do japa slowly. Then bathing ina 


lonely place he should also salute in order of succession 
all the "Tīrthankaras beginning with Lakuliga and ending 
with Rāšikara and go round each of them. One might go 
tound and mutter as one liked at other times but the mutter- 
ing of the five-syllabled mantra is held as the source of virtue, 


"The place for meditation should be examined in the day 


time and removed of dirt and impurities and when the 
evening comes in, the site should be cleaned with the end 
of a piece of cloth and purified with ashes. Then he would 
mutter mantras inthe midst of drowsiness and awakening 
and continue so till he sleeps, This is the;mode of worship 
in the first stage. 

Next when the aspirant gains knowledge and gets his 
demerits removed and secures permission, he takes to the 
activities of the higher stage like krathana, spandana and 
amantanam, and to muttering and meditation until his mind 
becomes purified and fixed on Rudra. The Tika insists on 
the continuance of this practice according to one’s capacity 
Since initiation. It forbids the conveyance of the Pāšupata 
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-ashes-bath by besmearing the entire body with the ashes, 
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secret to one having no regard for it or to the untested 
hand. 

Now about the Pasupatas in the light of the Sad-dargana- 
samucchaya of Haribhadra and Rāja$ekhara, both of whom 
use almost the same terms. 

Haribhadra describes the Nyāya school, called also the 
Yauga-s. The religious teachers of this school bear staffs, 
wear thick piece of cloth over the privities, cover their bodies 
with blankets, keep matted hair, smear their bodies with 
ashes, carry sacred threads, hold water-pots, take insipid food 
and live often in forests. They hold gourds in their arm-pits, 
eat bulbs, roots and fruits, devote themselves to rites of 
hospitality. They live with wives but those without wives 
are the best. (sastrikah nistrīkās-tegūttamāh). They are 
engaged in the performance of five fires, they hold a conse- 
crated liga in their hands or matted hairs. Those who rise 
to the highest stage of self-control move naked. They perform 
morning rites like cleaning teeth and feet and ablution and 
mieditate on Siva after smearing their bodies with ashes thrice. 
They salute with the mantra *Orh Namah Sivaya’. God is the 
Highest Being with the power of creation and destruction, etc,» 
incarnating Himself 28 times as Nakulīša and others whom 
also they worship as Tīrtheša. They think that one, observing 
the Saiva faith for 12 years after initiation, attains final beati- 
tude, be he a male or afemale servant. One verse of this 
system showing the road to salvation may be rendered here— 
«We worship that form of the Almighty contemplated by the 
ancient sages where there is neither the celestial river, cobras, 
the garland of skulls, the digit of the moon; Parvati, matted 
hair, ashes nor anything else. He, God Sivaalone is to be 
resorted to by ascetics.” But God enjoying sensual pleasures 
is of later development and he is worshipped by those, COVē= 
tous of such pleasures. Their Yoga-Sastra states that the 
ascetic contemplating the Lord, devoid of passions becomes 
passionless, whereas he who meditates on a deity, possessed 
of passions becomes definitely possessed of passions. 

Haribhadra says that these characteristics of the Nyaya 
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school, viz., marks, dress and concept of God are also egually 


Shared by the Vai$esikas. These two schools differ slightly 
only in pramāņas and categories. Both are called ascetics 
but on account of the difference in practices are divided into 
four classes, Saivas, Pāšupatās, Mahāvratadharas and Kāla- 
mukhas, Their subdivisions are known as Bharatas, Bhaktas, 
Laingikas, Tàpasa-s, etc. (**Tegām-antarbhedā Bharata—’’), 
Thus we mark the gradual evolution of the Pāšupata 
system. In early times there appears to have been only one 
sect called Pāšupata among the worshippers of Siva, The 
Mahābhārata mentions only the Pāšupata as one of five Sys- 
tems of philosophy and no other Saiva sect. The Puranas 
(Vayu, Linga) also refer to Pasgupata Yoga and the 
disciples of Lakulīša Pāšupata. Yuan Chang Speaks of Pagu- 
pata (Po-shu-po-to). In later times, however, we hear of 
more than one sect. The distinction between the Saivas and 
the Pasupatas became wide enough to be noted by Bhāskarā- 
chārya (between 850 and 950 A, D.), Aparārka (12th cent. 
A.D.) and others. Haribhadra speaks not only of the common 
characteristics between the Naiyāyika-s and Vai$egika-s known 
better as Šaivas and Pāšupatas respectively but also of four 
divisions among the worshippers of Siva, noted above, He 
notes as well their four subdivisions (tegām-antarbhedā 
Bharata—”): Bharatas, Bhakta-s, Laingika-s and Tapasa 
and others. It is interesting to note here that the Bharatas, 
irrespective of caste were allowed to undergo the vow (vrata), 
Any one taking the vow with the earnestness of a devotee of 
Siva may be a Bharata, (“Bharatanath vratādāne varna- 
vyakti-r-na kāchana/ Yasya punah Šive bhakti-r-vrati sa 
Bharato bhavet//."). In all the sacred places of this school 
the Bharata-s would conduct the worship, while others bow 
from a distance. From this we may not be unreasonable to 
surmise that the restriction of caste in the Pāšupata initiation, 
as referred to in the Sūtras and Kaundinya’s bhasya, avoiding 
women and Siidras was gradually loosened in the subsequent 
period at least among the Bharatas—when the influence of 
Vaispavism might have exercised some influence on other 
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sects. The celibate ascetics were always respected as tae best 
but Haribhadra tells us of Šaivas, living with wives as well, 
indicating thereby the existence of lay-worshippers of Šiva. 
The influence of bhakti-vāda is also keenly felt when one, 
«even a male or a female servant is assured of the full beati- 
tude simply by the observance of the vow for twelve years 
after initiation in the Šaiva faith. ($ad-daršana-samucchaya 
of Haribhadra). 

However; the Lakuli$a-system (as traced in the Introduc- 
tion) was supported by the Pāšupatas all over India, both in 
North and South India.. It should be noted that in S. India. 
the Kalamukhas also seem to have followed this system, as 
evidenced by Ramanuja who speaks of the holding of the 
club (laguda-dharana) as one of their characteristic practices. 
In South India the Pa$upatas seem to have been split into 
two groups, old and new later on, as evidenced by the inscrip- 
tion (Ep. Carn, vol. XII, p. 45) found at Gotnakere in the 
Tiptur taluk, Mysore, dated in 1285 A.D. mentioning the 
donors as supporters of the new Lakula ‘samaya? D. R. 
Bhandarkar would have us believe that Chilluka, mentioned 
in the Hemāvatī inscription (Ep. Carn, vol. XII, p. 92) “recast 
the doctrines of Lakulīša into a new system". (An Ekliūgji 
stone Inscription", J.B,R.A.S., vol. 22, p. 164). 
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Here is an attempt to draw a brief outline of some other 
Saiva sub-sects :— 
(i) Heterodox Pāšupatas. The account of Daksa-Yajūa 
(Mbh, XII, 283 ff) shows the existence of another form of 
Pāšupata Saivism, guite opposed to the Vedic practices and 
the so-called Varnasrama-dharma, as Siva says: "In the 
days of Yore, O Daksa, this auspicious religion called Pásu- 
pata had been found out by me." The description of Vira- 
bhadra and Mahakali emerging out of the bodies of Siva and 
Uma respectively is also interesting enough to draw our atten- 
tion to the non-Vedic or un-Aryan character of Siva and some 
scholars think of their origin among the Dravidians or the 
Proto-Austroloids. The archeological evidences, previously 
Mentioned, show that in the early, centuries of the Christian 
era Saivism was very strong in western and N. W. India. 
Some seals of the pre-Gupta age (specially the oval seal 
No. 39, unearthed at Basarh) prove also the strength of this 
sectin Eastern India. The Mahabharata refers to the pre- 
valence of also the heterodox Pasupatism in the same region, 
sanctioning human sacrifice. Jara-sandha of Magadha is 
1 noted therein as confining the kings he conquered in the house 
of Pasupati (Pašupater grhe’’) with the intention of sacri- 
ficing them to Mahadeva. (cf. Muir, Original Sanskrit Texts, 
iv, pp. 244 f). Dr. Altekar draws our attention to “ʻa sculp- 
i ture at Mathura,” belonging to the Gupta age, ‘‘showing a 
i devotee offering his own head to Siva". The practice of 
_ human sacrifice is also referred to by Bàna, Bhavabhüti and 
Yuan Chwang as prevalent among the Kāpālikas. 
(ii) A new sect (forerunners of the Aghorapanthins). 
à E? Drs. Chattopadhyaya draws our attention to a new sect, 


as reflected in the Šāntiparvan of the Mbh, ch. VII, where 
14 
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| Ašvatthāmā is described as worshipping Šiva-Mahādeva with 
a hymn and as ready to offer himself asa sacrifice to the 
deity when a chariot descends from heaven containing some 
| creatures, noted as ‘‘drinkers of blood and fat". From the 
l | same source awe learn that they won the companionship of 
Bhava by worship with vedic mantras, with brahmacharya, 

with ascetic austerities and with self-restraint. Thus we may 
assume that ‘‘there arose among the orthodox Saivas a sub- 
sect that became associated with various horrible practices in- 
asmuch as itis stated that these creatures were the drinkers. 
of blood and fat, which clearly reminds us of the Aghorapan- 
1 thins of the later days". (Evolution of Theistic sects in 
Im Ancient India, 1962, p. 77). 


i* 


| 

| 

| (iii) Ardhanārišvara and  Hari-Hara sub-sects. The 
corcept of Ardhanārīšvara may be traced even in the 
Rgvedic story of Yama and Yami, inthe Brhad-upa, (1,4) 
and Katha upa, (13,7) where Atman or Prajapati is noted 
as assuming a bi-sexual form for the purpose of creation. 
It had its antiquity in vedic symbolism, described as Agni- 

| Soma, Strī-Pumān, Kumāra-Kumārī, etc. The R.V. (1.164.16) 


states : ‘‘What you describe to me as Male are in reality 
also female". Vedic Rodasi became Ardhanārīšvara in the 
Puranas. 

Some scholars think that the Ardhanārišvīra figure is and 
attempt of the North Dravidian stock to bring forth the 
fertility of the earth goddess. ‘‘The fertility of the soil was 
supposed to depend upon the periodical marriage of mother 
earth with her male consort’. (E. R E., V, pp. 4-5). But on 
closer'scrutiny we may say that the closer touch between the 
Saivas and Saktas evidently gave rise to a new sect of 
Ardhanārīšvara and Hari-Hara. Numismatic evidences prove 
that in the Kushana age the Saivas shook hands with rival sects 
like Saktas and Vaisnavas. Dr. V.S. Agarwala draws our 
attention to the figure of Ardhanari$vara of the Kushana age, 
found at Mathura, which is the earliest iconographic form of 
Siva’s ‘ardhanga’ aspect. The sculpturing and worship of 
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this form raised its head when the rival sects came to a compro- 
mise, as reflected in the Puranas. Visnu says in Vamana-P. that 
he and Siva are one. The Brhannāradīya-P. conceives of this 
Ardhanarigvara as a person of half black and half yellow 
form (2.73.49). In Linga-P. (11.73.49). Brahma asks Siva 
to divide his body into two halves. The Mark. P. (50.10), 
Matsya-P. (260, 1-10) and Siva-P. (Vaya. sam, ch. 15) refer to 
this composite form, giving to it a metaphysical exposition 
and an iconographic formulation. We have so many figures 
of this deity, sculptured at Bādāmi, Mahābalipuram, kumbha- 
konam during the chola period and also at Conjeevaram in the 
7th cent. A.D. (Gopinath Rao, E. H. I. cons. Plates No. XCIV, 
XCV, XCVI, XCVII, and XCVIII). The reconciliation of 
Siva and Sakti is best expressed in Raghu, LI. of Kalidasa. 
The Gangdhar stone inscription (480 V. E.) shows how ‘ʻa 
certain Mayürakgaka, minister of Visnu-Varman built a temple 
of Visnu and also a temple of divine mothers," (C.LL, iii, 
Pp. 47). From the Nagarjuni hill cave ins. (C.I.I., iii, pp. 224-225) 
we learn that the Maukhari cheif Anantavarman installed 
a wonderful image of Siva and Devi, evidently Ardhanarigvara. 
The image of Ardhanārīšvara, carved in a cave temple of 
Elephanta (C. 9th cent. A.D.) shows the artistic expression of 
both the terrible and beneficent aspects of Siva and of His 
Sakti. 

The concept of Hari-Hara appears for the first time in the 
Harivamšam: Markandeya says to Brahma, **He who appears 
as Visnu is Rudra. ..... „„..Bestowers of boons, creators of the 
worlds, self-existent they are the composite being, Ardhanārīs- 
vara.’ In Vanaparvan Arjuna praises Siva: ‘‘Adoration 
to Siva in the form of Visnu to Visnu in the form of Siva, ...... 
to Hari-Rudra.’”’ In Santiparvan Krsna says that when 
Mahadeva is worshipped, the god Narayana will also be 
worshipped. This reconciliation of Siva with Visnu seems to 
be based on the re-discovery of the identity of Rudra, Agni 
with Aditya, another modification of Agni, as found resi- 
ding in the sky. The vedic Agni becomes Rudra or Siva, and 
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the Vedic Aditya becomes Visnu in the Puranic period. The 
figure of Siva holding a ‘chakra’ along with a 'triéüla' and 
‘Vajra’ is found carved on a coin of Huviska and Dr. J. N. 
Banerjee says that this figure ‘‘shows the beginning of the 
interesting composite icon of Hari-Hara of the subsequent 
age". (D. H.I., p.124) The coins of the Saka-Parthian and 
Kushana rulers show how they preferred the cult of syncretism. 
(D. H. I., 2nd ed., XII, pp. 542-44). The Nicolo seal, as- 
cribed to the period not earlier than the Sth cent. A.D., as 
read and explained by Ghirsman shows how a Huna king 
worshipped an image, a syncretic figure of Siva, Visnu and 
Mihira (Sūrya). Of many images of Hari-Hara one, found 
carved on the wall of the cave-temple at Bādāmi (6th cent. A.D.) 
possesses four hands, its right-half represents Hara, while the 
left half Hari. (PL. XCIX, E. H. I). Hari-Hara is also 
described in Brh, Nar. P. (II. 73. 2. 15) and Matsya-P. (2. 60. 
21-27). The Hari-Hara pillar relief, from Sāhābad dist. (Fig. 24) 
preserved in the Patna museum of the 7th cent. A.D. also 
speaks of the popularity of this sub-sect in E. India. 

The foreign rulers like the Sakas and Kushānas, as shown 
above, did their best to reconcile rival sects and their efforts 
might-have had enough influence on masses, which led to the 
rise of such composite groups like Ardhanarisvara and Hari- 
Hara. The infiltration of the Muslims in India played no less 
role in the direction of establishing unity and synthesis among 
these various rival religious sects, as evidenced by the works 
of smrti and philosophy of this period. Krsna migra (11th 
cent. A.D.) says in Prabodha-Chandrodaya, Act V : ‘‘Aga- 
mānām cha tattvam vichārayatām-avirodha eva.’’ Sāyana- 
Madhava and Madhusūdan Sarasvati preaches the same 
lesson. 

(v) Kāshmira Saivism. While the Šaivas in South India 
were propagating their faith through their hymns or prayers, 
Kāshmira gave rise to a new type of Saivism in the early 
medieval period through a number of Saiva saints whose cult 
or philosophy was completely free from the defect of an 
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extremist path of breaking all traditions. Vasugupta was 
thefirstto guide in the 9th cent A.D. He was the disciple 
of Siva Srikantha who is known to bethe founder of the 
Agamas and author of Siva-sütras, (Supra, p. 8). Tradition 
mentions various ways of revelation of Siva-sütras to Vasugupta 
R. G. Bhandarkar, however, opines that Vasugupta was him- 
self the author of Siva-sütras. 


Vasugupta with his disciple Kallata composed also the 
Spandatārika, the authentic source of Saiva-cult of Kashmira. 
Somānanda, another disciple of Va$ugupta preached the 
philosophy of his guru, known as Pratyavijūā through the 
book, Siva-drsti. But his disciple Udayakara (=Utpala- 
chārya) made a clearar exposition of this philosophy in I$vara- 
pratyavijūā-Kārikāvalī or Sūtrāvalī. The llth cent. A. D. 
witnessed the rise of two scholars—(i) Bhāskara in the line 
of disciples of Kallata writing a commentaty, vartika on 
Šiva-sūtra ; and (ii) Abhinavagupta in the line of disciples 
of Udayākara, writing various bhasyas on works of Udayā- 
kara. Kshemendra, disciple of Abhinavagupta wrote Vim- 
arginī, a commentary on Šiva-sūtra. 

Now to enquire into the philosophy of Spanda and Pratya- 
vijiia-Sastras. The Spanda-theory states that god has not 
to depend on any subordinate cause for the creation of the 
world. Some scriptures postulate Karman and Pradhāna as 
the subordinate cause of creation. The Vedānta-sūtras esta- 
blish God Himself as the material cause of creation. The 
Spanda-theory rejects these views and also even the Māyā- 
doctrine of Safkara in its entirety. It holds that God is quite 
free and independent and His will-power is enough to create 
this universe whichis nothing but His reflection. There is 
no real distinction between God andthe Universe. As the 
reflections of the animals or houses on a crystal mirror do not 
create any line or stain on it, so this world becomes reflected 
in Him but does not pollute His greatness. The Spandašāstra 
does not believe in the Vedanta theory that God is the material 
cause and this objective world is but His manifestation. 
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Vasugupta says that Mahadeva is a superfine artist to draw £ & 
the portrait of this world without using any instruments of ? 
drawing. Like an enlightened Yogin, the Highest God Šiva 
creates, simply by will-power, this world without the help of 
any material (for Pāšupata view, see p. 33). The Advaitavāda 
is accepted by the two branches of Kashmira-Saivism preach- 
ing the philosophy of trinity, i.e., three elements of Pašu, Pasa 
and Pati. Pati (Siva), by nis wonderful power, appears as 
many pa$u-s. The pasu-s lie in the state of sleep or waking 
by His another power While sleeping, a pašu becomes 
occupied with three sorts of impurities, āņava, māyiya and 
Karma, which are known as pāša. A pašu may wake up by 
strenuous efforts under the guidance of a Guru and then he 
relishes the joy of eternal truth and becomes Paramatman or 
God. This state of realising the identity between Pašu and 
Pati is called ‘‘Bhairava’’ in the Siva-sütra and its bhasya. 

The Pratyavijūā-theory agrees with the Spanda-theory, 
noted above, on the creation of this world by God and the 
inter-relation between the two. But it adopts a new method 
of explaining the state of realisation of the identity between 
God and ;Pašu or Jiva. According to this theory a Jiva may 
realise the beatitude only by the process of recognition of God 
in himself. This power of recognition of a Jiva is apparently 
equal to the power of God but as a matter of fact everything 
depends on the power of God who is to illuminate. ‘‘Tasya 
bhāsā sarvam-idam vibhati." (Katha, Upa, V. 15). There 
isno fundamental difference between a Jiva and God buta 
jiva can not realise this state of identity only because he is 
shrouded in darkness of ignorance. As a young girl, though 
enamoured with the beauty or quality of an unknown youth 
simply by hearing reports from others, does not enjoy even 
when brought to him but becomes enraptured with joy when 
his identity is disclosed to her, similarly a jiva relishes the joy 
of God when he is free from impurities by the guidance of his 
guru. Thus while the Spanda-theory stresses on efforts etc, 
technically called Bhairava, the Pratyabhijūā insists on the 
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state of realisation of identity between God and Jiva simply 
by the process of recognition. (See ‘‘Kashmir Saivism’’ by 
Jagadish Chandra Chatterjee). Thus the Saivas of Kashmira 
did not accept the path of extreme practices of the Pāšupatas 
or Kāpālikas and they did not insist on seats or sd 
exercises of the Pasupatas. (S.D.S: 90). 

(v) Lingāyats or Vira-Saivas. Besides the Agamanta 
Saivas and Suddha Saivas whose cult and philosophy have been 
treated in the Introduction on the basis of Saivagamas and 
Vāyavīya samhitā respectively, we come across the rise of 
another subsect, Lingayats in the medieval age in South India. 
Opinions differ as to when this subsect had its birth, but there 
is little doubt that it organised itself in a later period, because 
it is not mentioned in the works of Sankara, Vāchaspati, 
Anandagiri and Mādhavāchārya. The carrying of a Šiva-liūga 
is the compulsory duty of a Lingayat. This practices is also 
conspicuous by its absence in any older texts of S. India and 
this confirms its late origin. But some of the religious principles 
of this sect are found discussed in the Sūtasarhhitā of the 6th 
cent. A.D. The custom of carrying a Siva-linga is heard of as 
early as the days of Bhārašiva, rulers of some parts of N. India 
inthe pre-Gupta age. However, it is hard to find any connec- 
tion between these earlier practices and those of the Lingāyats. 


Some think of Basava as the originator of the Vīrašaivas 


or Lingāyats. He was a Kanarese Brahmin and expressed 
his wonderful power since his early years. He became the 
minister of Vijjala (ma)-raya, the Chalukya king of Kalyan 
(1157-1167). From the Basava-purana and a Jaina text 
Vijjalarāyacharita we learn that Basava was an eminent 
member of the Vira$aiva sect, while Vijjala was a Jain. 
Basava helped the Vīrašaiva saints with money even from the 
royal treasury in his own responsibility and thereby incurred 
the displeasure of the king who was ultimately killed. Basava 
did his best to serve this sect. He did not write any book but 
many Kanarese expressions and proverbs, ascribed to him, 
speak of his whole hearted devotion to Siva, though, of course, 
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they are silent on Sat-sthala etc. The story of the birth of & 
Nandi as Basava (=Sk. Vrsava), as told in the Basava-purana — 
indicates that Basava was born to reorganise this sect which 
might have had its origin earlier than the 12th cent. Dr. J.N. 
Banerjee is justified to remark that Basava was successful in 
enhancing the social prestige of the Saivas and particularly 
the Vira-Saivas by the exercise of his political power, though: 
his contributions to this cult and philosophy are negligible. 
(Paūchopāsanā, p. 207). 

Now, if Basava is accepted as the reorganiser, the question 
Temains who is the founder of this sect. Dr. Fleet suggests 
the name of one Saiva saint, Ekanta Rāmāyya as the founder. 
R.G. Bhandarkar, however, establishes from the Purana that 
this sect was founded by a family of brahmin gurus, some of 
whom bore the title of ‘‘Aradhya’’ and perhaps this sect was 
originally known as Ārādhya. But the brahmanical influence 
of these gurus was not accepted by the Lingayats of the subse- 
quent period, who were devoted to new ideas, clothed in 
technical terms, Sthala, Anga, Linga, etc. We may not be 
wrong to presume that the rise of this sect took place not 
much long before Basava. 


The Liūgāyats were of two groups, the higher called Lingi 
brahmana and the lower group which served the higher one. 
The higher group was again sub-divided into two, Acharya 
and Paūchama. The Acharyas acted as priests and also as 
gurus to the Pafichamas. According to another account the 
Libgāyats were divided into four groups—Jaūgama, Silavanta, 
Vanjiga and Pafichamaéali. The Jaügamas acted like the 
Āchārya-Liūgins as the priests and were held in high esteem: 
in the society. Some of them were called ‘Virakta’ (averse), 
they took to celibacy, austerities and meditation and became 
the heads of mathas. They accepted wandering life and 
moved to Saiva pilgrimages. Others became householders 
and acted as priests. They undertook initiation as ‘‘Linga- 
svayatta-diksa’’ but they did neither carry any sacred thread 
nor mutter the Gayatri rc. The Gayatri rc which they muttered 
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was the mantra **Or namah Sivaya’’. Since their initiation 
ceremony they carried the Šiva-liūga in their necks and wor- 
shipped it regularly. They read also the Šiva-Gāyatrī, i.e., 
the usual Gayatri rc ending in *"Tan nah Sivah prachodayat’’. 
It is interesting to note that this initiation was open to even 
females. Thus the social organisation and practices signify 
the brahmanical influence on this sect. But some think that 
the Lingāyats brought about some reforms in the society. 
They abstained from smoking and taking of wine and meat. 
Widow-marriage was in practice and women were held in high 
esteem in their society. They did not reject the Vedas but 
the Basava=purāņa was of the highest authority to them. The 
supremacy of the brahmins was rejected and caste-distinction 
was not so rigid with them. They believed that they would 
merge in Siva after death. 

Now about their philosophy. Siva is none but Brahman, 
one without the second. He is also called ‘‘Sthala’’, because 
“Stha” indicates that the seed cause of this universe like 
Mahat, etc., lies (sthā) in Him and the ‘‘La’’ means that the 
universe merges (li) in Him during the hour of desolation. 
Moved by the inherent energy He divideds Himself into 
‘‘Linga’”’ and ‘‘Anga’’—i.e., Rudra-Siva and Jiva respectively. 
The inner energy of Šiva is also, by His mere will, divided 
into **Kalā'* which resorts to Siva and into ‘‘Bhakti’’ which, 
being resorted to by the Jīva, brings liberation. Bhakti is. 
the only link to connect Linga-sthala or Siva with Anga-sthala 
or Jīva. The Linga-sthala again assumes six different forms, 
known collectively as ‘‘Sat-sthala’”’ (cf. S.N. Dasgupta, Hist. 
Ind. Phil., vol. V, pp. 57-60) on which R.G. Bhandarkar 
temarks—‘‘It will be seen that the original entity becomes 
divided into God and the individual soul by its innate power, 
and the six forms of the first, that are mentioned, the various 
ways of looking at God." (V.S.M.R.S., p. 136). 


Bhakti, as the secret of spiritual success is the main 
feature of Aga sthala. This is of three stages. The first 
stage is ‘‘Yoganga’’ when the individual gets immense joy 
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by contact with Siva. It is again two-fold, ‘aikya’ and £ & 
*éarana' ; by ‘aikya’ the jiva gives up egoism, becomes in- d 
different to life and offers himself to God and ultimately gains 
cheerfulness. The second stage is ‘“‘bhoganga’’ when one 
enjoys union with Siva and the third stage is *tyāgānga”” 
when the jiva rejects this life or world as mere transitory 
and false. In this last stage again we have two sub-groups 
Māhešvara and Bhakta. The Māhešvara sticks to vratas, and 
niyama-s to regulate himself and never swerves from the 
moral path. The Bhakta observes all rites with a detached 
mind and lives an indifferent life. It is interesting to note 
that though the jiva of yoganga-bhakti feels identity with 
Siva and relishes the highest joy, the eternal identity or one 
ness between Jiva and Siva is not. admitted here and there lie 
the difference in attitude of this sect from that of the Advaita 
theory of Sankara. The Vira-Saiva doctrine propounds that 
a jiva is another eternal form of Siva and so it may be taken to 
be more influenced by the qualified monism of the Sri Vaisnava 
sect. Both insist on bhakti and, moral conduct for spiritual 
success. Šripati says that every person may attain Brahma- 
Vidya by accepting the creed of Pāšupata yoga. Unlike Sankara 
he introduces the necessity of bhakti along with knowledge. 
Thus the above analysis shows. that all the three Saiva 
sects of S India. Agamanta, Suddha and Vira were guided by 
their .Acharyas, bent on philosophical speculation. The 
Agamanta and Vira-Saivas took to such practices and disci- 
plines which may be compared to the vedic ones, though 
they did not always give much importance to the vedas and 
their philosophy was influenced by dualism or dvaita-vàda 
and qualified monism respectively. The Agamanta-s accepted 
some vedic rituals in course of time, though at first they called 
themselves unvedic in character. The Vira-Saivas maintained 
class-distinction between brahmins and non-brahmins even 
among themselves, though they did not recognise the supre- 


macy. of the brahmins following the vedas. The Suddha- 
Saivas felt proud to think of themselves as vedantic and 
they were also much influenced by the qualified monism. 
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